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Introduction 

George Gcmistos Plethon is certainly one of the most important, but at the 
same time also one of the more mysterious figures of Byzantine and Renaissance 
philosophy. The lectures on Plato he gave to the Florentine humanists during his 
stay in Italy - direcdy or indirecdy - helped to promote the renewal of Platonic 
philosophy in the West. However his own version of Platonism has arguably 
not yet been sufficiendy explored and his religious beliefs and their relation to 
his philosophical thought have not received a satisfactory treatment either. Both 
topics, his Platonism and his religious beliefs, will be the focus of the present study. 

The Man and his Work 

George Gemistos, later also surnamed Plethon, was born in Constantinople 
presumably to a pronotanos of St Sophia, Demetrios Gemistos,1 some time 
before 1360.2 He might have studied under the famous philosopher Demetrios 
Kydones, who played an important role in introducing Latin scholasticism into 
Byzantine thought,3 and a mysterious Jew Elissaeus,4 but we cannot be entirely sure 
in either of these two cases. Gemistos appeared in Constantinople around 1405, 
but shortly afterwards moved to Mistra, the capital of the Despotate of Morea 
(the present Peloponnese) where he was active at the court of the Despot as one 
of his officials^ and at the same time as a distinguished humanist and teacher of 

1 Bessarion, De nat. 93.10 (Latin version): Plethon Constantinopolitanus, Alexandre 
1858, p. v, n.l. For George Gemistos' father Demetrios see Woodhouse 1986, p. 17. 

2 This date can be deduced from the statement of George of Trebizond, according to 
which Gemistos died almost one hundred years old {centum enim pene misera aetate annos 
complevit), Comp III, penultimate chapter = LEGRAND III, p. 289; cf. Woodhouse 1986, 
p. 5. 

3 From the passage in which Gemistos mentions his discussion with Kydones about 
Plato, Ad Bess. II467.18-22, it is clear that he at least knew him. Nonetheless whether he was 
really his pupil remains far from certain - see Woodhouse 1986, p. 22,pace Demctracopoulos 
2004, pp. 29-31, Demctracopoulos 2006, p. 279; see below, p. 184, n.95. 

4 See below, pp. 191-204. 
s See Filclfo's letter from 1441, Ad Sax.: [Gemistus] est enim iam admodum senex, 

quique magistratum gerit nescio quern. 
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ancient Greek thought and culture.6 He must have soon become well known as 
a statesman, philosopher and an authority on the ancient Greek world. In spite 
of being a layman, he travelled as a counsellor with the Byzantine delegation to 
Italy to participate in the Council at Ferrara and Florence in 1438-1439 where 
the Church union was to be concluded. There he met Italian humanists and 
gave his famous lectures on Plato's philosophy." After the Council whose result, 
namely, the union of the Eastern and Western Churches, he rejected, Gemistos 
returned to the Peloponnese and spent the rest of his life in Mistra.8 He died 
most probably in 1454, although the year 1452 is usually accepted as the date 
of his death.9 A few years afterwards, he was accused of paganism and ancient 
Greek polytheism by his main personal as well as philosophical opponent, 
Scholarios, who finally managed to seize and burn Gemistos' most important 
work, the Laws, discovered after his death.10 His alleged polytheism, inspired 
by Plato, subsequendy began to provoke condemnation and censure but also 
fascination among Byzantine and Renaissance thinkers, and his remains were 
even transferred to Italy in 1464 by his admirer Sigismondo Malatesta, who 
buried Gemistos in his neo-pagan Tempio Malatestiano in Rimini.n Writing 
around 1490, Ficino famously claims that Gemistos' lectures on Plato during 
the time of the Council were an impulse which 20 years later inspired Cosimo 
de' Medici to found the Platonic Academy in Florence and to charge him with 

6 Woodhouse 1986, pp. 33-47,79-118. 
" Ibid., pp. 118-88. 
8 Ibid., pp. 215-39,267-82, 308-21. 
9 Monfasani 1976. pp. 163-70, 2005a, pp. 118, 119-20, 2006 contra e.g. Alexandre 

1858, p. xliii, with n.2, Woodhouse 1986, pp. 3,5, who accept the earlier date on the basis of a 
manuscript note: Μην. iouv. Κς' Νιε' έτελευτησεν ό διδάσκαλος ό Γόμοστος [sic] ήμερα δευτέρα, 
ώρα α' της ημέρας [= 26 June 1452]. One may note the corruption ofGcmistos' name to 
'Gomostos' which may be explained by the fact that the note stems from Dcmctrios Raoul 
Kabakes, notorious for his bad spelling of Greek; sec Monfasani 2006, p. 459. In contrast, 
Monfasani concludes for 1454 on the basis of his overall reconstruction of the chronology 
of Trcbizond's works, travels of Bcssarion and his associates, as well as a treatise by Gemistos 
opponent Matthew Kamariotes. Moreover, there is one fact that may further support the 
later date of his death. When Scholarios is writing about the events in the late 1440s and 
the early 1450s, he says that although Gemistos replied to his Defence of Aristotle, he himself 
could not do the same because of 'the fate of our country'. "0 μεν ούν αύθις αντέγραφε, 
τον αυτόν προς τε Αριστοτέλη και ημάς, έκείνω δήθεν συνηγοροΟντας, αγώνα πεποιημένος. 
Ημάς δε ή της πατρίδος άντιγράφειν αύ έκώλυε συμφορά ... Ad Jos. 156.14-16. It is thus the 
fall of Constantinople, and not the death of Gemistos, which is mentioned as the obstacle 
that prevented Scholarios from answering properly. This would certainly fit better with the 
sequence of events in which Gemistos died a year after 1453 and not the year before. 

10 See below, pp. 223-4. 
1' Woodhouse 1986, pp. 159-60,374-5. 
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making a Latin translation of Plato.12 His (posthumous) portraits have been 
identified in a painting by Cristofano dclFAltissimo kept in Uffizi and in a 
famous fresco, the Procession of the Magi by Benozzo Gozzoli, in the Palazzo 
Medici Riccardi, both in Florence.13 In the later tradition he was regarded either 
as a scholar and Platonic philosopher - although not always as a reviver of 
ancient paganism - or as a prominent anti-Unionist.14 

Gemistos left behind numerous texts covering such diverse disciplines as 
grammar, rhetoric, literature, music, geography, astronomy, ancient history, 
politics, religion, philosophy and theology.15 Although some of them are only 
excerpts and summaries from ancient authors, most probably made in his school 
for teaching purposes, the wide range of his interests definitely shows that he 
was not only an excellent scholar, but, in fact, a kind of polymath.16 For practical 
reasons, the present study will have to concentrate only on the texts that are 
in some way relevant for his philosophy, although those political, religious and 
theological treatises that contribute to the understanding of his philosophical 
thought will be discussed here too. 

12 Ficino, Enn.,prohemium. There is a scholarly dispute how faithfully Ficino s account 
describes the real events and in what way it should be in fact understood; cf. recently 
Monfasani 201 lc, csp. 65-6,68, with further literature. 

13 Neri2001,pp. 12-14, Ronchey 2006, pp. 115,464, tab. 40,42. 
u Knos 1950, Woodhouse 1986, pp. 375-8, Monfasani 1994,2005b. 
15 For an overview of Gemistos* works see Woodhouse 1986, pp. xvi-xviii. 

Unfortunately Woodhouse fails to note that later Masai 1963 found out that an unpublished 
treatise On Fortune (Περί τύχης) is in fact a text by Alexander of Aphrodias and not by 
Gemistos as he claimed in his previous works. Similarly, On the Procession oj the Holy Spirit 
{Περί της έκπορεύσεως τον άγιου πνεύματος) is a later forgery published under the name of 
Gemistos: see Monfasani 1994. For other Gemistos' unpublished texts and the survey or 
manuscripts see also Masai-Masai 1954, Dedes 1981. See also Tambrun 2006, pp. 35-50, 
andNcri2010,pp. 196-225. 

16 Woodhouse 1986, pp. 27-8. 
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Gemistos and Scholarship 

The secondary literature on Gemistos is surprisingly rich.1" Modern Plethonic 
scholarship begins with the works of Wilhelm Gass,18 and especially Charles 
Alexandre,19 who around the middle of the nineteenth century published 
some of Gemistos' key texts, along with studies on them. Alexandres edition of 
Plethon s Laws, accompanied by other shorter texts related to it, has not been 
superseded, although in the meantime some more of the text of the Laws has 
been discovered by Renee and Fra^ois Masai. Alexandre s book is also a turning 
point in the overall interpretation of Gemistos' religious beliefs, because while 
Gass was not still sure about his paganism,20 Alexandre s extensive edition of the 
Laws is widely accepted by modern scholars as the decisive proof of it. In the 
second half of the same century, Fritz Schultze made the first important attempt 
to reconstruct Gemistos' metaphysical system as a whole.21 He was followed 
by a Greek scholar Ioannes P. Mamalakis who published important works on 
Gemistos in the late 1930s,22 as well as Milton V. Anastos who wrote detailed 
and very interesting studies on diverse aspects of his thought and learning shordy 
after World War II.23 Nevertheless, arguably the most important works on 
Gemistos' philosophy still remain those by Fra^ois Masai from the 1950s, who 
has also re-examined the tradition of the transmission of his texts and discovered 
some important manuscripts.24 On the basis of Gemistos' autographs discovered 
by Masai, Bernadette Lagarde wrote an excellent PhD thesis, unfortunately so 
far unpublished, in which she edited, translated and commented on his On the 
Differences ofAnstotlefrom PUtors Furthermore, she later also published the Reply 
to Scholanos Defence ofAristotle\16 Of the many Greek scholars who contributed 

1 Sec the list of the secondary literature at the end of this study, including the 
systematic bibliographies cited there, pp. 341-59. In this study of his philosophical thought 
only the most important contributions that have significandy influenced the discussion of 
his work may be taken fully into account. There are thus many occasional informative or, in 
contrast, very specialized writings on some aspects of his thought and legacy, interesting as 
they sometimes may be, that must be necessarily left aside. 

18 Gass 1844. 
19 Alexandre 1858. 
20 Gass 1844, pp. 35-7. 
21 Schultze 1874. 
22 Mamalakis 1939, 1955; for other works on Gemistos by this and following authors 

see the systematic bibliographies, below, p. 341. 
23 Anastos 1948. 
24 Especially Masai-Masai 1954 and Masai 1956,1963, 1976. 
25 Lagarde 1976, the Greek text was published as De diff. in 1973. 
26 Contra Schol. 
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significantly to Plethonic scholarship wc should mention especially Theodoros S. 
Nikolaou,2" Leonidas Bargeliotes28 and Christos P. Baloglou,29 the last one being 
especially interested in political and economic aspects of Gemistos' writings. 
John Monfasani30 and James Hankins,31 both writing about topics related to 
Gemistos, made very important contributions to understanding his work in 
the context of contemporary Renaissance thought. Brigitte Tambrun-Krasker, 
specializing on Gemistos, prepared several important editions of his texts and, 
as well as many articles, wrote an PhD thesis and monograph on him.32 In Italian 
Moreno Neri published several translations of Gemistos' works and studies on 
him, recently followed by a general overview of his life and thought published 
jointly with an extensive commentary on his treatise On virtues.™ Fabio Pagani 
made an important discovery of Gemistos' radical alterations of Plato's text in 
manuscripts.3* In English Niketas Siniossoglou recently published a significant 
monograph on Gemistos whom he considers to be an outcome of the previous 
tradition of Byzantine humanistic and pagan thought and influential in the rise 
of modern secularism.35 Last, in 1986 Christopher M. Wbodhouse published a 
complex and detailed study of Gemistos* life, the events in which he took part, 
and his writings, whose most important parts he translated or summarized in 
English.36 Even if Gemistos* philosophy and religious beliefs will be treated from 
a significantly different perspective here, the present work is much indebted 
to this exceptional book, which provides an ideal starting point for anybody 
interested in the remarkable thinker of Mistra. Thus, although the present 
study can hopefully be understood on its own as far as Gemistos* philosophy 
is concerned, for his life as well as historical context the reader is referred to 
Wbodhouse s book.3" 

r All his papers on Gemistos were collected in Nikolaou 2005. 
28 e.g. Bargeliotes 1973, 1975, 1976, 1979,1980, 1989. 1990-1993. 
29 e.g. Baloglou 2002. 
30 Monfasani 1976, 1992, 1994, 2002b, 2005a-b, 2006, 2008, 2011a-c, 2012a-d, 

(iorthcoming). 
31 Hankins 1991. 
32 Especially De virt.. Or. mag., Tambrun-Krasker 1992,1998,1999,2001,2002,2005, 

2006. For a critical account of the last work see Hladky 2009. 
33 Neri 2010; see also Neri 2001. 
31 Pagani 2008, 2009; see also below, pp. 263-7. 
35 Siniossoglou 2011. 
36 Wbodhouse 1986. In his review, Monfasani 1988 discusses some shortcomings of 

Woodhouse s book. Cf. also n. 15. 
3" For the history of the Despotate of Mistra and the general cultural context there see 

Zakythinos 1932, 1953, Runciman 1980. 
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What is now, as it seems, most needed for the proper understanding and 
appreciation of Gemistos' thought, is a kind of global schizzo, a systematic 
overview of his philosophy, concentrating especially on his Platonism. Such an 
overall reconstruction must be primarily based on his own texts, and it should be 
collated with the testimonies of other writers and supplemented by them only 
as second level sources. Plethonic scholarship often relies too much on external 
information about his personality, certainly extraordinary and fascinating, and 
thus tends to interpret his works from the perspective of the contemporaries who 
might have misunderstood or were even overtly hostile to him. Unfortunately, 
this leads many interpreters to regard some of his texts as hypocritical, purely 
tactical and not representative ofGemistos' real thought. The best example of this 
approach is perhaps Siniossoglous book where, furthermore, Plethon s thought 
is interpreted against the background of broader intellectual discussions of his 
day. Unfortunately, there are only few cases when Gemistos explicitly names or 
reacts to some of his alleged opponents (as, for instance, Palamism which he 
nowhere seems to discuss). Using indirect philosophical and textual evidence 
to interpret his works thus remains speculative. Furthermore, Siniossoglou 
supposes that Plethon is the most important representative of an alleged secret 
tradition of Byzantine intellectual paganism lasting for centuries. However, as it 
seems to the present author, for such a tradition we have no straightforward and 
unambiguous evidence.*8 

38 Siniossoglou 2011. It is also difficult to accept Siniossoglous definition of paganism 
and Christianity. According to him, paganism is represented by both Byzantine humanism 
and Plethon's Platonism, and equated with rationality, secularism and modernity. In contrast, 
Christianity, associated by Siniossoglou mainly with Palamism, is supposed to suffer from 
irrationality and fideism. Because of such an a priori definition of the given terms already at 
the very beginning the whole book gives a strong impression of being rather written a la these, 
however interesting it may be. 

There are other objections that can be raised to Siniossoglou s approach too. He repeatedly 
argues that Byzantine intellectuals frequently hid their real pagan interests behind Christian 
rhetoric and we thus must read their real beliefs between the lines. Such an interpretative 
principle is, however, a dangerous one since it may just help us to discover in the texts 
whatever we have decided to find at the very beginning. Furthermore, Siniossoglou argues 
for the incompatibility of ancient pagan thought in general, and Platonism in particular, 
with Byzantine culture, which means that the intellectuals of Byzantium who engaged 
in its study must have been secret pagans. This goes against the consensus of scholarship 
according to which Byzantine culture largely absorbed ancient heritage, although used 
for its own purposes and in a well-delineated framework of general education. One could 
thus ask if everybody who shows an interest in ancient thought or Platonism is necessarily 
a pagan. It may hold not only for Byzantium or Renaissance, but also for present-day 
ancient philosophers and teachers of classics. For further criticism of Siniossoglous book see 
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The approach of the present study is thus the reverse - it will attempt to 
concentrate firstly on Gemistos' texts, provide a detailed interpretation of 
them while accepting all as serious, however they may vary in the expression 
of his philosophical and religious beliefs, and interpret them in their proper 
context. Subsequently external testimonies may be introduced, which must 
be, nonetheless, always submitted to a careful examination, which is especially 
necessary in the case of Gemistos' real religious views. Only then conclusions 
can be drawn. Since the present study intentionally keeps as close as possible 
to Plethons original text, some of its parts are indeed very descriptive, the fact 
of which its author is well aware, being a kind of 'happy positivist'. One may 
also object that the present study to some extent suffers from insensitivity to the 
context and that it does not pay sufficient attention to the different genres and 
occasions in which Gemistos* texts were written, using them just as a quarry for 
his doctrine. As we hope to be able to show, such an approach may be justified by 
the exceptional inner coherence of Plethons Platonism, whose different aspects 
are scattered throughout his various writings. This study should be thus an 
attempt to collect all these bits together and to place them into the proper place 
in general picture of Gemistos' philosophy. 

To discuss Gemistos' thought properly, it is convenient to divide his 
writings into three groups that correspond to the most important aspects of 
his philosophy. The first one is the so-called public philosophy, that means the 
philosophy Gemistos presented publicly as his own and more or less clearly 
reflects what he himself held. The second group is the Platonism contained 
in his commentaries and interpretations of the thought of others, especially 
of Plato and the Chaldaean Oracles. The enigmatic Laws, discovered after 
Gemistos' death, belong with the latter group of texts, for the reasons that 
will become apparent later on, subsumed here under a common designation 
as philosophia perennis. Finally, the third part of the present work will treat the 
problem of Gemistos' religious beliefs, including his sole treatise dealing with 
Christian theology, often considered as hypocritical and not representing his 
real opinions. This part will also discuss at length external testimonies as well as 
the content and the intentions of the Laws, on which the usual conclusion about 
his paganism is based. For reasons that will be discussed only in the third part of 
this study, the name 'Gemistos' will be used - to some extent in a similar manner 
as it is in Woodhouses book - when his personality or public philosophy is 
meant, whereas his surname 'Plethon' will be restricted solely to the context of 
the philosophia perennis. 

Bydcfn 2013, Zografidis 2013, Kappcs 2013; for a presentation of Christian philosophy as a 
rational enterprise since its very beginnings see Karamanolis (forthcoming). 
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Public Philosophy 





Chapter 1 

Platonic Reforms 

The part of Gemistos' philosophy that was openly presented as his own thought 
to a larger public consists of five texts containing several more or less general 
philosophical arguments and reasoning. We may divide them into two groups. 
The first one comprises a letter and two speeches of a political character, written 
most probably during 1414-1418. The other two texts are funeral orations, on 
the Despoina Cleope Malatesta and Empress Helen Dragas (Dragases), which 
were delivered much later, in 1433 and 1450 respectively, and will be discussed 
below.1 The earliest of the political texts is Gemistos' letter to Manuel II, usually 
cited as On the Isthmus, which informs the Emperor about the situation in the 
Peloponnese, where Gemistos had moved probably not long before and proposes 
some basic reforms to improve the unfavourable situation there.2 The letter was 
written probably in 1414, just before the Emperors visit to the peninsula.3 The 
second text, philosophically by far the most interesting, is an advisory speech in 
ancient style, known as the Address to Theodore, the ruling Despot of Morea at 
that time. Written some time during 1416-1418,"* it urges the introduction of 
radical reforms in the Despotate. The reform proposals of the speech were further 
developed in the last of these texts, composed in 1418, the Address to Manuel, to 
whom On the Isthmus had been already directed. Moreover, the speech clearly 
presupposes that the Emperor also knows the Address to Theodore!" 

According to what Gemistos says in On the Isthmus, the main reason why it 
is not possible to defend the Peloponnese against the incursions of barbarians', 
that is, the Ottoman Turks together with the Italians and other Latins, is its bad 
political organization (κακοπολιτεία). The cases of the Lacedaemonians, Persians 
and Romans, as well as the barbarians who threaten the state now, show that 

1 Zakychinos 1932, pp. 190, 240, Woodhousc 1986, pp. 113, 309-10. 
2 Baloglou 2002, pp. 35-6. 
3 Baloglou 2002, p. 97, Woodhousc 1986, p. 100, date the letter to the years 1415-1416; 

Masai 1956, pp. 387-8, before 1415; Blum 1988, p. 30, with n.8, unconvincingly to 1427; cf. 
Neri 2010, pp. 48-9, n.55. 

4 Baloglou 2002, p. 99, Woodhouse 1986, p. 92, Masai 1956, pp. 387-8, contra 
Zakythinosl932,p. 176. 

s Ad Man. 265.18-20; cf. Zakythinos 1932, pp. 175-6. Baloglou 2002, p. 103, 
Woodhouse 1986, p. 92, Masai 1956. pp. 387-8. 
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their success or failure depends on the virtue (αρετή) of a political organization or 
constitution (πολιτεία). The reform is thus urgently needed, because the present 
weakness of the Despotate can only be counterbalanced by an improvement in the 
quality of its political organization.6 In the Address to Theodore·, Gemistos claims 
in a similar manner that the only way a city or nation can change from worse 
to better is through the reform of its state organization (πολιτεία). There is no 
other cause for its well-being or the opposite, because, even if it were the result of 
chance, the situation of such a city would be uncertain and could change quickly. 
The prosperity of a city is in fact mosdy due to the virtue of its constitution and, 
conversely, it deteriorates if its constitution is corrupted." 

Gemistos then gives a scries of examples from ancient mythology and history 
to support this claim. He connects the rise of the Greeks (Hellenes) with 
Heracles who, instead of lawlessness and outright injustice (ανομία και αδικία 
καθαρά), introduced law and zeal for virtue. Before him the Greek nation was 
ruled by strangers and was not significant in any way. Afterwards many successes 
in Greece and abroad may be remembered. Similarly the Lacedaemonians 
became the leaders of all the Greeks only after Lycurgus proclaimed his famous 
constitution, and they remained in this position as long as they were observing 
it. Then came the time of the Thebans whose leader, Epameinondas, had 
received a Pythagorean education. He, in turn, trained Philip of Macedon while 
the future king was kept as a hostage in Thebes. Philip, along with Aristode, 
was responsible for the education of his famous son, Alexander the Great who, 
having conquered the Persians, was to become the leader of all the Greeks and 
the king of all Asia. The great power of the Romans (apparently not only of 
the ancient Romans, but also of the Byzantines) was due to the virtue of their 
constitution and it lasted till the Saracens appeared. These were originally a 
minor group of the Arabs and were subordinated to the Romans. When they 
introduced new laws and constitution to the Arabs, they managed to seize 'the 
biggest and best part of the Roman empire'. They thus conquered Libya and 
introduced their political order (πολιτεία) to the Persians as well as to many 
other nations who eagerly follow these laws and for this reason prosper. This 
is also true of the barbarians, that is, the Turks, 'who have been very successful 
in the fight against us* because 'using these laws, they are greatly powerful'.8 We 
have a short treatise by Gemistos, or rather an excerpt from the work of the 
monk Theophanes, which shows that he was interested in the history of early 
Islam.9 Muhammad is there called 'the leader of the Arabs and their lawgiver 

6 Delsthmo 309.4-310.18. 
" AdTheod. 116.16-24. 
8 Ibid. 116.24-118.12. 
9 Klcin-Frankcl972,pp.2-4. 
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(ό άραβάρχ<ης> τε και νομοθέτ<ης>)', which suggests that, for Gemistos, he was 
a political as well as a religious reformer, who was ultimately responsible for the 
military successes of his followers including the contemporary Turks.10 

In the Address to Theodore Gemistos then sets the present political situation 
of the Byzantine state into a broader historical context, identifying the Turks, 
'the neighbouring barbarians, who have deprived our empire of many fertile 
parts', with the ancient Parapamisadae. These were previously attacked and 
defeated by Alexander the Great and 'his Greeks', and now, after a long time, 
having become stronger, they seek revenge for his Indian campaign on 'us ... the 
Greeks ('Έλληνες)'." The identity of ancient and present inhabitants of the 
Peloponnese is even more emphatically declared in the Address to Manuel. 
'We, whom you lead and rule over, are Greeks by descent ("Ελληνες το γένος), 
as the language (φωνή) and traditional culture (πάτριος παιδεία) show.'12 This 
is a notorious and frequently quoted statement of Gemistos, who is thus often 
seen as a forerunner of modern nationalism.13 As is well known, the Byzantines 
usually called themselves Romans ('Ρωμαίοι) and the name 'Greek (Hellene)' 
was normally reserved for the ancient Greeks, that is, pagans.14 We must not, 
however, overlook the context of the whole passage. Gemistos situates current 
events in a global historical perspective, in which they represent the long-term 
result of ancient Greek history. The Byzantines are thus threatened by the 
Ottoman attacks because of the age-old antagonism originated by Alexander's 
expedition to the East. Contemporary nations are here apparendy seen as 
descendants of the ancient ones. It was also a widespread Byzantine custom to 
designate the peoples setded down and living in the territories known from the 
ancient historians by the names of their ancient inhabitants.15 

As has been said, the chief goal of Gemistos' speech is to persuade the Emperor 
of the necessity to defend the Peloponnese. To achieve this he claims that there 
cannot be any country for the Greeks to live in other than the Peloponnese, 
the adjacent European mainland and the neighbouring islands. The Greeks had 

10 A/*/;..Dedesl981,p.67. 
11 AdTheod. 114.22-115.5. 
12 Ad Man. 247.14-15;cf. 250.1. 
13 Zografidis, 2003, pp. 130-31, n.4, 2008, p. 238, n.4, with the literature cited 

there: Bargeliotes 1973, 1989, 1990-1993. Nikolaou 1989, pp. 99-102, Patrick Pcritore 
1977. 

u For the problem of Hellenic identity of the Byzantines see Kaldellis 2007; for a 
different usage of the name Hellenes see ibid., pp. 184-7. For the usage of this name by 
Gemistos' contemporaries, especially Gcnnadios Scholarios and Laonikos Chalkokondyles, 
see Ditten 1964, Vryonis 1991 and Angelou 1996. 

1S e.g. Ditten 1964. 
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lived in this country since time immemorial because it was not known to have 
been previously inhabited by any other nation, and from the peninsula they 
moved to and settled in many other countries. The Greeks originating from here 
also accomplished many famous deeds and even the founders of Constantinople 
were the Peloponnesian Dorians.16 To defend the Peloponnese is not only 
necessary but also realizable. In the Address to Theodore Gemistos demonstrates 
at length, using many mythological and historical examples, that many nations 
managed to overcome situations even worse than that of the Despotate at that 
time because of their determination.1' 

The Funeral Oration on Helen* although written more than 30 years later (in 
1450), also shows that in the first place Gemistos has in mind broad affinities 
with the ancient past. Here he talks about the Byzantines in a more traditional 
way as 'this Roman nation of ours (το τούτο ήμέτερον των 'Ρωμαίων γένος)'18 

and uses the traditional tide of Byzantine rulers 'the Emperor of the Romans 
(βασιλεύς 'Ρωμαίων)'.19 In the Address to Theodore the continuity with the 
ancient Roman Empire is also implied when Gemistos says 'thus we can see 
how our affairs have evolved, since the great Roman Empire ... (εκ της μεγίστης 
'Ρωμαίων ηγεμονίας ...),.:ο In Gemistos' historical perspective, among many other 
interconnections and mutual influences, an ethnic bond between the Greeks 
(Hellenes) and the Romans can be found: Rome was founded by the Trojans 
who after the fall of Troy moved under the leadership of Aeneas from Phrygia 
to Italy. They joined together with the Sabines, who were Lacedaemonians and 
came there from the Peloponnese. These two nations thus joindy founded the 
city that was to create 'the greatest and at the same time best Empire of all that 
are remembered'.21 

Thus, according to Gemistos, the ancient Greeks and Romans are closely 
related because of their origin and cultural continuity. For him, the Byzantines 
were descendants of both Greeks and Romans, and the invoking of the ancient 
Greek past of the contemporary inhabitants of the Peloponnese is therefore just 
one side of the story. Despite all this, it must be admitted that to go back to the 
ancient Greek identity of the Peloponnesians and to call them by their ancient 
name was indeed a daring and extraordinary thought in the Byzantine context. 
What is not entirely clear and what will be the problem we shall have to deal with 
repeatedly is how far Gemistos was willing to go in his identification with the 

16 Ad Man, 247.15-248.18. 
r AdTheod. 115.20-116.15. 
18 In Hel. 27'1.5. 
19 Ibid. 272.7. 
20 AdTheod. 129.13-14. 
21 Ibid. 115.23-116.2; cf. Ad Man. 248.18-249.4. 
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ancient Hellenes, that is, pagans. The crucial question, appearing here already, is 
whether he was just trying to point out the historical roots of the Byzantines, or 
whether he was attempting to revive Hellenic culture and religion in its entirety. 

In the Address to Theodore, after Gcmistos presented in a large historical 
perspective the necessity of reforming the political order of the Peloponnese, 
he proceeded to his own considerations and proposals for the best constitution. 
According to him, there are three kinds of constitution (πολιτεία) - monarchy, 
oligarchy and democracy, appearing in several forms. Those pursuing what 
is best claim that the most perfect of them is a monarchy which uses the best 
counsellors (σύμβουλοι) and good laws. There should be a moderate number 
of counsellors, composed of educated men. This is because the mass of people 
are unable to discuss problems properly, lacking the necessary knowledge, and 
so their decisions are usually unreasonable. By contrast, a very limited number 
of counsellors would exclusively pursue their own profit and not the common 
good, and thus only a moderate number of them will pursue what is profitable 
for all. They should be moderately rich, because those who are very rich are only 
interested in gaining even more, while the poor seek, in the first place, to satisfy 
their needs.22 The solution proposed by Gemistos is thus a kind of compromise 
between monarchy and oligarchy - a system with one sole ruler advised by a wider 
body of counsellors. It seems to be a variant of the ideal constitution proposed 
by Plato in the Republic, which presupposes a ruling class composed of limited 
number of philosophers-guardians and which, in Gemistos' initial distinction, 
would be probably closest to an oligarchy.23 However, he could base his decision 
for monarchy on Plato's Statesman and possibly also on some passages in the 
Republic itself, and this much better suits the context of Byzantium, in which, at 
least in theory, supreme power was reserved exclusively to the Emperor.24 At the 
same time, nevertheless, Gemistos obviously tries to be faithful to the Platonic 
ideal of an oligarchy of philosophers from the Republic and so postulates a body 

22 AdTheod. 118.24-119.19; cf. 113.5-114.3. 
iy Plato, Resp. II 369b-376d, III-IV412b-427c. 
24 Plato, Polit. 291d-303b, Resp. IX 579c-580c, 587b-588a. Plutarch, another 

possible source for Gemistos, out of these three kinds of constitution also prefers monarchy, 
Demon. For Plethons general interest in Plutarch see Diller 1954, Mioni 1985, p. 385: Marc. 
Gr. 517 (= 886), fols 67-76v. See also Ellisscn 1860, p. 146, n.32. p. 149, n.42, Baloglou 
2002, pp. 190-93, nn.25-6. For a general outline of Byzantine political thought sec Dvornik 
1966; for a detailed analysis of the problem in late Byzantium sec Angclov 2007. 
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of educated counsellors as the second highest authority in the state who should 
help the monarch to rule properly. 

According to the Address to Theodore, almost every city or state is divided 
into three classes. The first are the self-sufficient producers (αύτουργικόν), that is, 
farmers, shepherds and all who by themselves produce the fruit of the earth'. The 
second are the suppliers of services (διακονικόν), including craftsmen, merchants 
and retailers. Finally, the third is the ruling class (άρχικόν), composed of those 
whose main task is to preserve the whole city and serve as its guardians (φύλακες) 
if necessary. Its head is the Emperor or some other leader (βασιλεύς ή τις ήγεμών), 
but it covers judges, officials (άρχοντες) and soldiers as well, who all must naturally 
be supported by taxes.2S In the Address to Manuel, the two tax-paying lower classes 
are joindy called 'helots', which was the name for the inhabitants of ancient Spartan 
territory who had no civil rights.26 The producers and suppliers are thus apparendy 
distinguished from the 'free' defenders and governors of the state. At the same 
time, it is also typical of Gemistos' interest in ancient Greece and his attempt to 
emphasize the historical continuity of the Peloponnese. 

As the Address to Theodore continues, these three 'first kinds (γένη)' of people 
can be distinguished in the city by their very nature (κατά φύσιν) and each has 
its own occupation and work. It should be determined by good legislation 
that each of the kinds does what belongs to its competence only and should 
not become involved in the occupation reserved for the other kinds. The ruling 
class, especially, ought not to be engaged in trade and retailing because they are 
primarily responsible for the defence of the city and this is also the reason why 
they are supported by the taxes paid by the others. These, on the contrary, should 
not be obliged to serve as soldiers, because it is too burdensome to do both.r 

This is, in fact, Gemistos' long-term preoccupation,28 which, along with the 
rejection of the common Byzantine usage of unreliable foreign mercenaries,29 

appears already in his earlier speech On the Isthmus as well as in the later Address 
to Manuel. There he even claims that if the defenders, who primarily fight for 
their freedom, and producers were not strictly separated, the state would not 
be able to defend itself because the producers would desert from the army and 
return back to their duties at home.*0 For these reasons Gemistos considers the 
strict division of the three kinds in his state as necessary. However, he may also 
have been influenced by Plato because the chief principle on which the ideal 

25 Ad Theod. 119.20-120.24; cf Ad Man. 254.11-255.17. 
26 Ibid. 255.17-256.4,256.11-13. 
27 Ad Theod. 121.1-14. 
28 De / t fW 310.18-311.7,311.21-312.12, Ad Man. 253.17-254.10. 
29 AdTheod. \2\.\4-\9, Ad Man. 252.14-253.5. 
30 Ibid. 251.5-252.5. 
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city of the Republic is based is basically the same: everybody, individuals and 
classes, should have one function only, fulfil only what is assigned to them as 
their duty and occupation and should not attempt to be active in several fields at 
the same time. This is equated with justice.31 In the Republic, the city is divided 
into three classes too - farmers (γεωργοί), craftsmen (δημιουργοί) and the 
guardians (φύλακες), including those who are able to rule (ικανοί άρχειν)'. The 
guardians should be supported by the other two classes - basically for similar 
reasons as are given in Gemistos' political writings. However, what is absent 
there is the communism of the Republic, including the life in common and the 
prohibition of personal property with the exception of the most indispensable 
things.32 This is again most probably due to the specific situation in which these 
proposals were to be realized. For Byzantine society of that time such type of 
communism would hardly have been acceptable (perhaps with the exception of 
monastic communities). 

We may leave aside Gemistos' proposals, sometimes very detailed and specific, 
about the organization of the army, taxation, punishments and public life 
in general.33 For him the most important parts of the legislation are the laws 
concerning public as well as private opinions about the divine (το θείον). 

There are three main principles. First, there is one divine entity among 
the things that exist, an essence that surpasses everything. Second, this divine 
entity cares also about humankind and all human affairs, either small or great, 
are ordered by it. Third, it orders everything according to its judgement, always 
rightly and jusdy, and neither fails in its duty towards each thing nor can it be 
flattered and its intentions changed by human gifts. 

According to Gemistos, the divine entity does not in fact need humans. 
However, they may still practise their religious ceremonies and sacrifice offerings 
to the divine if they are moderate and inspired by pious intentions. These 
religious practices should nevertheless be understood merely as symbols of the 
recognition that the source of our good is out there* in the divine and the fact 
that we have not started to be guilty of the first two kinds of impiety, that is, 
not believing that there is some divine entity and that it cares about the world, 
including humankind. However, such ceremonies and offerings should not be 

31 Plato, Resp. II 370b-c. 374b, IV 433a-434c; cf. Baloglou 2002, pp. 197-8, n.37. 
32 Plato, Resp. Ill 414b-417b; cf. Baloglou 2002, pp. 195-6. nn.32-4. 
33 For a detailed commentary on Gemistos' political treatises see Masai 1956, pp. 66-101, 

and Baloglou 2002. 
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excessive as this would naturally be the third kind of impiety - an attempt to 
change the will of the divine and the way it orders the world. ̂  

Those who, both in public and private, respect these principles live in 
accordance with virtue (αρετή) and pursue the good. Vice and wrongdoing arise 
from a behaviour that follows the opposite principles. Now, Gemistos turns back 
to the three kinds of impiety. There are always some people who are mistaken in 
their belief that there is absolutely nothing divine in the universe; then there 
are those who believe that there is some divine, but it is not concerned in any 
way with human affairs; and finally those who, although accepting that there is 
something divine and moreover that it cares about humans, believe that they 
may persuade and enchant' it with religious ceremonies, offerings and prayers 
in order that it does not always fulfil what is just. In other words, Gemistos 
claims here that if the divine is just, it may not change its decisions. These two 
opposite opinions about the divine correspond to the two opposite manners of 
life mentioned above. The first has the pursuit of the good, the second pleasure 
as its chief goal of life.3-

As Gemistos says, according to all the Greeks (Hellenes) and 'barbarians' 
who 'partake to some extent in intellect, man is a nature composed of a divine 
and a mortal essence*. The divine part of this is the soul, the mortal is the body. 
Those who follow 'the divine in them (το εν αύτοΐς θείον)* that has prevailed 
over the other part, are of the right opinions about the divine, which is akin 
to it, and their whole life is guided by virtue and the good. The others who are 
subdued to 'the mortal and animal in them* are mistaken in their opinions about 
the divine and have devoted their life entirely to pleasure. There are also people 
'in between' who either look for fame, which is in fact a (false) image of virtue 
and the good, or for money as a means to achieve pleasure.36 As usual, Gemistos 
finds examples from history and mythology for both these manners of life. Thus 
Heracles, Lycurgus, Alexander and Cyrus represent the virtuous life revering the 
gods, Paris, Helen, Sardanapalus and Nero the opposite one.3" 

Once more, Plato is the authority on which Gemistos grounds his reasoning. 
The distinction of the three kinds of impiety corresponds exactly to the discussion 
in book X of Plato's Laws (and his Republic II).38 The radical difference between 
the soul, 'the divine part of us', and the mortal body pursuing the pleasures is, 

* Ad Theod. 125.3-22: sec Appendix 1,1, below, p. 287. 
35 Ibid. 125.22-126.11: sec Appendix 1,1, below, p. 287. 
36 Ibid. 126.11-126.23: see Appendix VI, 1, below, p. 295. 
3" Ibid. 126.24-128.13. 
38 Plato, Leg. X 884a-907b, especially 885b, Resp. II 365d-e; cf. Webb 1989, p. 217. 

For Proclus* interest in this passage of Plato's Laws see Dillon 2001, pp. 250-54. 
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no doubt, also Platonic.™ Notable is Gcmistos' constant use of the expression 
'the divine (το θείον)' instead of *God (ό θεός)'. He wanted perhaps to leave his 
claims about the divine principles as general as possible so as to be accepted by 
anybody 'who partakes in intellect' and to clearly distinguish his philosophical 
speculations from Christian theology. However, some of his proposals are 
obviously directed against the religious practice of his time. In the Address to 
Manuel, when he discusses the distribution of collected taxes, he allocates 'helots' 
to the high priests (των ιερέων οι επί της μείζονος ίερωσύνης) who serve the 
community, just one to each, - that is, one taxpayer - to support them, because, 
living in celibacy (μοναυλία), they do not have to sustain a family.40 From the 
last remark it is clear that Gemistos must have had in mind the higher orthodox 
clergy that cannot marry. In contrast, the monks should not be supported 
from public revenue at all (but at the same time they do not have to pay taxes), 
because they do not contribute to public welfare in any way. Gemistos treats 
them extremely harshly, calling them 'those who claim to philosophize (oi δε 
φιλοσοφείν μεν φάσκοντες)', which in the Byzantine context often means to live 
the monastic life.**1 They think that on this pretext they may profit from large 
amounts of public money. As they say, they stay apart of everything in order to 
worship God in private and care for their own souls. However, for Gemistos, it is 
not pious (δσιον) to support them for the sake of public security on the grounds 
of their virtue and at the same to take money from those to whom it really 
belongs. This would obviously be done in order that the monks pray to God for 
the well-being of the whole state. But this is again equivalent to the third kind 
of impiety, which consists in the belief that God will accept something else than 
the offerings that are appropriate.42 

39 e.g. Plato, Resp. X 61 lb-612a, Leg. X 899d-900c, Phd. 62b, Pbaedr. 250c, Philb. 
31d-32d. 

40 Ad Man. 257.5-8; cf. 256.5-6. 
41 Ellissen 1860, p. 142. n. 19. Blum 1988. p. 187. n.6. Baloglou 2002. p. 252, n.19. 
42 Ad Man. 257.5-258.4; cf. Katsafanas 2003. 





Chapter 2 

Fate of the Soul 

The funeral orations on the Despoina Cleope and Empress Helen, composed in 
1433 and 1450,1 are undoubtedly quite unusual examples of Gem istos' rhetorical 
abilities. After an obligatory recapitulation of their descent, set by him, as was 
his custom, into a wider mythological and historical context and followed by a 
eulogy of their virtues, Gemistos surprised his contemporary listeners or readers 
with a series of purely rational arguments demonstrating the immortality of the 
soul without mentioning traditional Christian motifs. Gemistos had already 
made his name as a philosopher so perhaps he was even expected to do this, 
especially in the case of the second oration when he was possibly invited to 
repeat the success of the previous speech, composed almost 20 years earlier. As 
is well known, the immortality of the soul is a prominent theme in Platonism.2 

In On Cleope Gemistos reminds the audience that the Despoina was from Italy, 
which in ancient times was occupied by the Romans who managed to conquer 
almost all the inhabited world.3 Then her beauty as well as her virtues are praised, 
and her prudence (φρόνησις), temperance (σωφροσύνη), clemency (επιείκεια), 
honesty (χρηστότης), piety (εύσεβεία), love for her husband (φιλανδρία) and 
nobleness (γενναιότης) are mentioned.4 Gemistos also emphasizes that Cleope 
converted to Orthodoxy. A sign of her piety 'was her worship of God (ή τοϋ θεοϋ 
λατρεία), which she demonstrated by prayers and continuous fasting according 
to our custom? He similarly mentions that she abandoned the life here' and was 
'received by God (ύπό θεοϋ ανειλημμένη)', 'she partook in our mysteries (των 
ημετέρων μετειληφυΐα μυστηρίων)', that is Christian sacraments.6 Gemistos 
therefore here identifies himself- at least formally - with Orthodoxy. 

In order to alleviate the grief at the death of the Despoina, he then proceeds 
to an argument demonstrating the immortality of the human soul. As he claims, if 

1 Zakythinos 1932, pp. 190, 240, Woodhouse 1986, pp. 113, 309-10. On Cleope see 
also Ronchey 2006. 

2 The whole Plato's Phaedo is dedicated co an argument in favour of the immortality 
of the human soul. 

3 InCleop. 165.2-7. 
4 Ibid. 165.14-168.5. 
s Ibid. 167.13-14. 
6 Ibid. 168.9-13. 
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there were nothing in a human being that is immortal, the desperation caused by 
death would be incurable. In fact, however, there is a part of us that is mortal and 
another that is immortal, which is actually the principal part of us and which is 
human in the proper sense of the term. The mortal part is a kind or tunic" attached 
to our immortal part. It is therefore wrong to despair when we or our friends take 
off this tunic, if the principal part of us, what we ourselves are, not only survives 
and is preserved, but passes over to another life, better than the one here. Being 
the better and the purest part of us it can, having put aside its mortal and earthly 
garment, attain and enjoy the divine, especially if somebody cared for and was 
regularly acquainted with things divine here already. This must be certainly true 
of the recendy deceased Cleope, who lived here, as has been emphasized, well and 
piously and is thus prepared for the life there. In contrast, the person who did 
not care about the divine here would feel dizzy there and would remain without 
contact with the divine because of not being accustomed to it.8 

At this moment Gemistos feels a need to argue for the reality of life after 
death. First, he points out that belief in the immortality of the human soul is 
very ancient and widespread and that almost all people venerate the deceased, 
not as not existing any more, but, on the contrary, as being and continuing in 
their existence. People are of a similar opinion about the divine (το θείον) as 
about the immortality of the soul. All people thus think that there is something 
divine and venerate it in a similar way as all of them venerate the dead as being 
and continuing in their existence. Although one can have doubts about any 
doctrine, it is impossible to doubt these opinions which are obvious, common 
and accepted always and by all people'.9 

Non-rational animals (τα άλογα) have no idea about the existence of the 
divine since they neither understand causation nor do they desire everlastingness 
(άϊδιότης) since they do not understand infinity. The understanding of causation 
and infinity (apart from other things) is accessible only to the rational nature 
(ή λογική φύσις) by which mankind, having received the rational soul from 
God (ό θεός), both understands and desires the divine and everlastingness. 

For the image of tunic (χιτών) see Plato, Phd. 86e-88b. 
8 In Cleop. 169.1-170.3: το μεν τι ημών θνητόν είναι, το δ' άθάνατον δηλαδή, δτι τοΰτ' 

αν το κυριώτατον ημών και δ μάλιστα άνθρωπος είη, το άθάνατον, το δε θνητόν τουτι χιτωνίου 
τινός δίκην τω άθανάτω αν εϊη ημών προσηρμοσμένον. "Ωστ ούκ αν έχοι καλώς επί τη του 
χιτωνίου τοΰδε αποβολή ούθ* υπέρ ημών αυτών ούτε τών φίλων σφόδρα τι άθυμεΐν, έως αν 
το κυριώτατον ημών και δ δη αυτοί έσμεν ού μόνον συνεστήκοι τε και σώζοιτο, άλλα και προς 
άμείνοσι διατριβαϊς γεγονός ειη τών τήδε, άτε άμεινόν τε και ειλικρινέστατο ν τη τοϋ θνητού 
τε και γεώδους τούτου περιβλήματος αποθέσει έφαπτόμενόν τε τών θείων και άπολαϋον και 
μάλιστα ει τώ τις και εντεύθεν μελέτη τε και συνήθεια εϊη προς αυτά. 

9 Ibid. 171.7-172.8. 
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God would not enable a nature which is entirely different and mortal to know 
himself, but it must be somehow akin to him (πη, και οικεία). This is because 
knowing must have something in common with what is being known and what 
is in such a commonality must be somehow mutually akin. Nor would God 
have embedded the desire for everlastingness (άϊδιότητος επιθυμία) into man if 
it were to have remain unaccomplished and worthless. God does not leave any 
major being existing according to nature unaccomplished but, as far as possible, 
accomplishes everything appropriately. Gemistos thus concludes that, because 
of these two things, the doctrine of the divine and the desire for everlastingness, 
the human soul is everlasting (άΐδιος).10 We may note en passant that the 'desire 
argument' would later also be used by Marsilio Ficino.11 

Gemistos supports his reasoning further by a rather peculiar argument 
concerning suicide. Non-rational animals do not kill themselves deliberately 
(εκ προνοίας), but there are some people who do. In general, there is nothing 
that would desire its own destruction. Non-rational animals neither desire 
everlastingness because they do not understand it nor for the same reason do 
they willingly (έκόντα) seek their own destruction. The human soul would not 
have such inclinations (επί τι τοιούτον ώρμα), if the death of the body were to 
cause its destruction. According to Gemistos, a suicidal soul must therefore 
either consider it no longer profitable to stay in the body or must at least be 
convinced that a suicide will not bring any harm to itself and thus it will just go 
away, leaving the body.12 

In the funeral oration On Helen, as 20 years before, Gemistos begins by recalling 
the origin of the dead Empress. She is said to be 'Thracian, which is the name 
of an ancient tribe later used by the Byzantines for the Slavic peoples in Balkans 
(Helen was a Serb).1' Gemistos thus attempts, as usual, to demonstrate the 
continuity between antiquity and his own time. He says that the Thracians are 
an ancient nation which occupies a very large part of the inhabited world and 
which has been important and distinguished from ancient times. Eumolpus, 
who founded the Eleusinian mysteries for the Athenians which were connected 
with the doctrine of the immortality of the soul, was Thracian, and the cult of the 
Muses came also to Greece from Thrace." Gemistos then praises the virtues of 

10 Ibid. 172.8-173.8. 
11 Kristeller 1943, pp. 339-44. 
12 InCleop. 173.9-174.4. 
13 Woodhousel986,p.310. 
N In HeL 267.3-269.6. 
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Helen, mentioning especially her intelligence (σύνεσις), nobleness (γενναιότης), 
temperance (σωφροσύνη) and justice (δικαιοσύνη).15 

Then he proceeds again to an argument concerning the immortality of the 
human soul. Although it is impossible to refrain from grief when our relatives 
or friends die, we must consider their death as a departure of 'the better and 
principal part of us (το άμεινον τε και κυριώτερον ημών)' to the place proper 
to it, but not as its entire destruction.16 For Gemistos, the latter opinion makes 
those who accept it worse and more ignoble than those who claim the opposite, 
presumably because they are afraid of death and therefore, for instance, of 
fighting for their own country.1" Moreover, he tries to prove that this is also false. 
First, its falsity is obvious from the very fact that it makes people worse. As he 
puts it, the false opinion cannot make people better and the right one worse, 
but the opposite must be true. Second, we should not concentrate exclusively 
on what we have in common with beasts and think that our entire essence is 
similar to them. Taking into account other actions and contemplations of ours* 
as well, we must conclude that there is another essence in us, more divine than 
that of beasts. For Gemistos, there is nobody 'sane in thought* who would not 
believe - either because of his own considerations or because of the influence 
of others - that there is one God (θεός τις εις) that presides over all and that 
he is the creator, being the producer of it and supremely good'. Nor is there 
anybody who would not accept that between God and us there is some other 
nature, either one by genus or divided in many genera, which is superior to us, 
although being much inferior to God. 'Because nobody will think that out of the 
works of God we are the supreme one.' Everybody also believes that the natures 
superior to us are intellects and the souls superior to ours. There cannot be any 
higher work or activity of these natures other than the contemplation of reality, 
the notion of the creator of all being at the top of it. There is no other activity 
that would be superior or happier for those who are capable of it, and it can be 
even achieved by human beings.18 In other words, the natures superior to us are 
intellective and not material. The mention of these natures, existing either in 
one genus or in more between God and us, may be considered as close to ancient 

15 Ibid. 273.2-8. 
16 Ibid. 274.1-12. 
17 Plato, Resp. Ill 386a-387c. 
18 In HeL 27A. 12-276.11: Ού γάρ αξιώσει τις των τοϋ θεοΰ έργων το κράτιστον ημάς γε 

είναι. Ταύτας δη τάς ημών κρείττους φύσεις ουδείς δστις ού νους αν φαίη είναι ή και ψυχάς τινας 
τών ημετέρων κρείττους. Ει δε τοιαΟται έκεϊναι αϊ φύσεις, τί αν άλλο αυτών το κυριώτατον είη 
έργον και πράζις ή ή τών όντων θεωρία και έπ αύτη ή τοϋ τών δλων δημιουργού έννοια, ης 
τοις τυγχάνειν πεφυκόσιν ουδεμία τις αν άλλη γένοιτο κρείττων πράζις ουδέ μακαριωτέρα, ης 
και άνθρωπος προς τη άλλη τών δντων θεωρία και ταύτης δήλος έστι τυγχάνων. 
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paganism. However, it can be interpreted as a statement in perfect accord with 
the Christian faith because in the Byzantine theological tradition angelology, 
or the 'hierarchies' of the divine beings described by Dionysius the Areopagite, 
always played an important part, and this was probably how the passage was 
understood by Gemistos' contemporaries.19 

This argument then proceeds as follows: human beings are not only capable 
of the animal action and behaviour, but they can also emulate the genera that are 
superior to us. This is, again, due to the conclusion that if man is himself capable 
of achieving, as far as possible, the same contemplation as they are, he must 
necessarily share not only their actions (έργα), but also their essences (ούσίαι). 
This is due to the axiom that the actions must be analogous to the essences and 
the essences to the actions. Now, if somebody's actions are identical with those 
of animals, he must share a similar essence too. And conversely, if somebody's 
actions are the same as those of the genera superior to us, his essence must be 
similar to theirs. This enables Gemistos to conclude that man is composed of 
two different essences - the divine and the animal one. The animal part in us is 
naturally mortal, but the divine must be immortal if the essence of the genera 
higher than us is also such. This would be impossible if God, who is supremely 
good and free from all envy (φθόνου έξω παντός), did not produce - 'besides 
other things', that is presumably the material world - also the essences that 
are closer to him by their immortality. If they are immortal, the essence in us 
that is similar to them must be also such, because what is mortal could never 
become similar to the immortal, and what has a somehow limited and deficient 
potentiality to exist could never bear a resemblance to that which has not.20 

At this point Gemistos again introduces his argument concerning suicide, 
similar to the one we have just seen in the previous funeral oration. Those who 
kill themselves show that man is composed of two essences, a mortal and an 
immortal one, as has just been claimed. There is nothing that would be inclined 
(όρμάν) to its own destruction, but everything tends as much as possible not to 
abandon its being and preserve itself. If therefore somebody commits suicide, it 
is not so 'that his mortal part kills the mortal, but the immortal the mortal'.21 In 
other words, if human beings had been composed solely of one mortal essence, 
they would not able to kill themselves because of the principle that everything 
tends to preserve its own existence. Thus we have to surmise from the occurrence 
of the human suicide that in the course of it the mortal part in man is destroyed 
by some different essence which survives, that is, by their immortal part. 

19 See also below, p. 274. 
20 Ibid. 276.12-278.4. 
21 Ibid. 278.4-279.2. 
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As in the previous oration, Gemistos claims that the most ancient and 
most venerable nations in the world believed in the immortality of the human 
soul. That this doctrine is ancient and widespread is demonstrated by a series 
of nations that all adhered to it - the Iberians, Celts, Tyrrhenians, Thracians, 
Greeks, Romans, Egyptians, Medes, Indians and others.22 As was said already at 
the beginning of the speech, death is therefore only departure of the principal 
part in us to a place proper to it. There those who are good will be rewarded 
and the bad will be punished 'by the most just God, the judge whose intentions 
cannot be changed*.23 

22 Ibid. 279.3-8. 
23 Ibid. 279.9-280.8. 



Chapter 3 

Conclusion to Part I: Platonism in Practice 

As wc have just been able to observe, the starting point of Gemistos' 
considerations for reforming the political system of the Despotate of Morea 
and saving it against Ottoman attacks is the question of the right constitution 
and laws. In this context the activity of a lawgiver is crucial because the welfare 
of a state depends directly on its organization. This is already a Platonic motif 
discussed at length by Plato in the Republic and the Laws, to mention just his 
most important texts dealing with similar problems. In order to understand the 
difficult situation of the late Byzantine state in depth, Gemistos, as a humanist 
and an authority on ancient culture and thought, locates political philosophy 
within a broader historical perspective. This enables him to use many historical 
examples to prove his claim about the importance of a good constitution. At the 
same time he reveals the roots of contemporary problems, which, in his view, 
have resulted from a long-term competition between the East and the West, the 
ancients and the 'barbarians' from Asia. Furthermore, this leads him to a position 
in which he radically emphasizes the continuity between the nations known in 
antiquity and contemporary ones. From this perspective he finds it necessary-
to defend the Peloponnese from which the Greeks had originated. Although 
by emphasizing the ancient origin of the inhabitants of the Peloponnese he 
certainly goes well beyond the usual Byzantine conception of national identity, 
this does not mean that he disregards the tradition of the Roman Empire, of 
which Byzantium is the direct successor. On the contrary, the achievements of 
both Greeks and Romans represent for him the best ancient tradition, in which 
it is necessary to continue. However, what is apparendy missing in his account is 
the Christian identity of the Byzantines. For Gemistos, the political or military 
success of a nation thus does not depend entirely on its religion but rather on its 
state organization. This, at least, along with the historical conditions mentioned 
above, enables him to explain why the Muslim Ottomans were so successful 
in their fight against the Christian Byzantines. They owe their efficient state 
organization to Muhammad. 

In his own proposals for the best political constitution, Gemistos always tries to 
give rational arguments for his conceptions. However, in many cases he obviously 
derives his inspiration from antiquity, and more particularly from Plato, although 
he modifies some of his radical conclusions to suit the Byzantine context better. 
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The state should thus be ruled by a monarch, who is advised by a body of the 
counsellors. Society should be divided into three classes - producers, the suppliers 
of services, and rulers who are responsible for its defence. These classes should be 
engaged in their proper activities only, because otherwise society cannot work 
properly and is vulnerable to attacks from the outside. A central part in Gemistos' 
legislation is played by 'the divine', as he constantly emphasizes. Similarly to book 
X of Plato's Laws, there is something divine that cares about humans and whose 
will cannot be altered by their supplications. Gemistos rejects excessive forms of 
worship and goes even as far as to criticize contemporary monasticism, which 
does not contribute anything to the welfare or a society. 

The considerations about the best organization of the state are supplemented 
with Gemistos' rational arguments for the immortality of the human soul 
presented in the funeral orations on the dead members of the imperial family. 
In the Platonic tradition this doctrine is crucial and it will become one of the 
major philosophical issues in Renaissance philosophy. As he claims, man is 
composed of two natures - the mortal body and the immortal soul which is 
akin to the divine. Human beings thus may behave according to their higher 
part, contemplate the divine and live righteously. Alternatively, they may behave 
according to the body and live similarly to beasts. Both doctrines about the 
existence of the divine and the immortality of the soul are connected, the latter 
depending on the former. They are also shared by the majority of people, which 
again proves their importance. Noteworthy is also Gemistos' mentioning of 
the non-material natures between God and us, which are most probably to be 
identified with angels or daemons. 

The main features ofGemistos' philosophy presented to the public are thus 
certainly Platonic in their inspiration, but this does not mean that they are in 
conflict with Christianity. Although some of its contemporary peculiarities such 
as the excesses of monasticism are criticized, Gemistos speaks of it, especially in 
his funeral orations, as of our' religion and identifies himself- at least formally -
with Orthodoxy. The principles of the divine, representing for him the core of all 
the legislation, as well as the doctrine of the immortality of the human soul, are 
formulated generally enough to be acceptable equally by Judaism, Christianity 
and Islam, but also by ancient Greek polytheism (at least in the form it appears 
in Platonic tradition). This is because Gemistos avoids possibly controversial 
issues, such as the question of whether the world was created by God in time 
or is everlasting, or whether the immortality of the human soul implies also its 
pre-existence before birth and periodical reincarnations. Moreover, by constant 
speaking of 'the divine', Gemistos may avoid complicated religious disputes 
about monotheism and polytheism, Christian belief in the Holy Trinity and the 
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conceptions in which the highest God is unique and 'simple*. However, all of 
these problems will re-appear in his Laws. 

Gemistos, in other words, presents such basic principles that might be, as 
he claims, universally accepted by all the religions he could know. Furthermore, 
as he repeatedly says, these theological principles are so generally widespread 
because they are based on reason common to all people. Thus he is able to 
constitute universal religion that is at the same time the source of universal 
legislation, necessary to save the Despotate of Morea. Moreover, as has been 
already mentioned, it enables him to presuppose the existence of rules on which 
the fortune of the diverse nations believing in different religions depend and 
which have found their expression in a good constitution based on certain 
fundamental principles leading people to live according to virtue. These 
universal principles thus represent the basis of history which develops according 
to them. For this reason, they may also be reconstructed from past events. The 
apparent unimportance of the Christian religion in this conception might have 
been troublesome for some of his contemporaries, but we should not forget 
that, after all, Gemistos was a Platonic philosopher and an interpreter of the 
ancient Greek tradition, not a professional theologian. Furthermore, as has been 
said already, this conception makes it possible to understand better the recent 
military successes of the infidels and find a rational explanation for them. 

Although it seems that none of Gemistos' political proposals were put into 
practice, they must certainly have been appreciated by the Emperor and the 
Despot.1 The same is true of his funeral orations, which probably further 
helped to spread his fame as a Platonic philosopher in the ancient sense. It is 
also interesting to compare Gemistos' approach to that of his pupil Bessarion 
who studied with him in Mistra in the first half of the 1430s (before 1436): and 
whose relation to Gemistos will be discussed in full later on. Like his teacher, 
Bessarion composed a funeral oration on the dead Despoina Cleope in 1433, 
but, unlike the one written by Gemistos, it does not contain any philosophical 
speculations about the immortality of the human soul and is entirely Christian in 

1 Masai 1956, p. 94. Woodhousc 1986, pp. 99. 109. 
2 Mohlcr 1923. p. 45, Labowsky 1967, p. 687. For the early writings of Bessarion, 

collected by their author himself in chc Marc. Gr. 533 (= 788). and their dating, see Mohlcr 
1923. pp. 51-5, Loenertz 1944. pp. 116-21. Saffrcy 1964, pp. 279-92, Stormon 1981, 
Mioni 1985, pp. 421-3,1991, pp. 25-46. Rigo 1994, pp. 33-7. 
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its tone.3 In the speech to the Emperor John VIII about his wife Maria Comnena, 
who died in 1439 while the Byzantine delegation attended the Council of 
Florence/ Bessarion perhaps attempted to imitate Gemistos in providing a more 
philosophical consolation. It thus contains a rational argument, which, however, 
demonstrates not the immortality of the soul, but, in contrast, the inevitability 
of death by showing the necessary corruption of everything in time, including 
man who is the rational animal (λογικόν ζώον). Bessarion then tries to offset the 
inescapable fate of mortals by traditional Christian hope in the future life with 
God that is better than the earthly one.s 

Probably in 1444, just before the disastrous Battle of Varna that definitely 
destroyed all hopes for saving Byzantium, Bessarion, who meanwhile had become 
a cardinal and settled down in Italy, wrote a letter to Constantine Palaiologos, 
the Despot ruling Morea (1443-1449) at that time and, as Constantine XI, 
the future (and the last) Byzantine emperor (1449-1453).6 Bessarions letter 
is the only surviving part of an obviously more extensive correspondence 
between them" and it is interesting for us because it contains many parallels 
with the Addresses to the Despot Theodore and the Emperor Manuel written 
by Gemistos more than 25 years before. Like his teacher, Bessarion also urges 
the Despot to introduce reforms in order to be able to defend the Peloponnese 
against the Turkish threat. However, in contrast to Gemistos, his proposals are 
less radical and perhaps more realistic. The letter is especially remarkable and 
quite exceptional for the time because of the admiration that Bessarion expresses 
towards the development of the new technologies which he saw in Italy and 
which he proposes to introduce also in the Morea.8 Similarly to Gemistos' 
Addresses, the importance of good legislation, including also religious rituals, is 
particularly emphasized, and the local Spartan tradition of Lycurgus is recalled 
several times, although other famous lawgivers, namely Zalmoxis, Solon and 
Numa, are also mentioned.9 Moreover, the reform of the constitution is said to 
be a task for the philosopher-king such as Constantine.10 The population of the 

3 Bessarion, In Cleop. Sec his other consolatory letters from this time, Ep. IX-XII 
431-7, which are predominantly Christian in its tone, even though Plato and other ancient 
classical writers are occasionally mentioned. 

** Gentilinis introduction to Bessarion, In Mar., p. 151, Woodhouse 1986, pp. 171-2. 
s Bessarion, In Mar. 72-187. 
6 Mohlcr 1923, pp. 210-11, Zakythinos 1932, pp. 226-8, Keller 1955, p. 343, 

Labowsky 1967, p. 688. 
Bessarion, Ad Const. 439.19, with Mohler's note ad loc. 

8 Zakythinos 1932, pp. 226-8, Keller 1955. 
9 Bessarion, Ad Const. 443.1 -2,445.3-7, 15-20. 

10 Ibid. 446.1-4. 
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Peloponncse should be divided into those working in agriculture (το γεωργικόν) 
and those who fight (το στρατηγικόν), the latter being chosen from the former, 
so that each gets his own* and is engaged in one art and occupation only.11 Like 
Gemistos, Bessarion uses the same expression guardians (φύλακες)' taken from 
Plato's Republic.*1 He furthermore claims that for the soldiers' morale religious 
legislation is important, as the lawgivers and military leaders perceive, because 
the belief in the existence of 'something divine (θείον τι)' helps to eliminate 
anxiety and uncertainty from the soul of people.1* Although, in a similar way 
as in Gemistos' writings, the word 'Hellenes'14 is used throughout the text to 
designate the inhabitants of the Despotate and many examples from history 
are invoked, its tone is, however, undoubtedly Christian.15 We may also note 
that the genre of reformatory and rather Utopian speeches professed by both 
Gemistos and Bessarion would be further developed in Renaissance. 

1' Ibid. 442.11 -13; cf. Lambros 1906, pp. 35-7. 
12 Bessarion, Ad Const. 441.4; cf. Lambros 1906, p. 37. 
13 Bessarion, Ad Const. 446.20-29. 
14 In 444.23 έλληνικόν γένος is even compared to ρωμαϊκόν, that is, Italians, as it is 

evident from the context. 
15 For other detailed parallels between Gemistos* and Bessarions texts see Lambros 

1906, pp. 38-41, Zakythinos 1932, pp. 226-8. 
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Chapter 4 

Writings about the Perennial Philosophy 

The perennial philosophy* as understood by Plethon is a rational conception 
of the world, shared by all the people who rely on their reason, and identical 
throughout different ages of history. With this conception Plethon initiated the 
Renaissance quest for both ancient and universal wisdom professed by the most 
eminent sages of the past. However, the term philosophia perennis itself is a later 
invention of Agostino Steuco, who named thus his book published in 1542.1 

Plethon elaborates his perennial philosophy in works that might be divided into 
three main groups. 

To the core of the first one belongs the ancient Chaldaean Oracles, which 
Plethon attributes - for the reasons that will hopefully become clearer in the 
following discussion - to the Magi, the legendary disciples of the Persian sage 
Zoroaster.2 According to ancient tradition the corpus of the Chaldaean Oracles 
originated under the rule of Marcus Aurelius (161-180) in the religious 
and magical 'underground* of Middle Platonism. Allegedly written by two 
Chaldaeans, they became a favourite reading of Neoplatonists from the time 
of Porphyry, being regarded by them as a kind of divine revelation which 
was in accord with the philosophy of'the divine' Plato. The most influential 
Neoplatonic interpreter of the Oracles was Proclus (412-485) who in his 
philosophical project attempted to establish a broad concordance between 
Plato and inspired religious texts of ancient Greek tradition, most notably, the 
Orphic Rhapsodies and Chaldaean Oracles. Unfortunately, as in the case of other 
Neoplatonists, out of his several works on the Oracles none has survived and 
we must derive our knowledge of this text from numerous quotations, most 
notably in Proclus* writings and in those by Damascius. Proclus* commentary on 
the Chaldaean Oracles was apparently still available to the Byzantine Platonist 
Michael Psellos (about 1018 - after 1078) after whom any trace of it disappears.3 

1 For the origin and the Renaissance usage of the term philosophia perennis see Schmitt 
1966, 1970, 1972; for Plethon s role in the tradition ofprisca theologia culminating in Ficino 
sec Vasoli 1994, 1999, pp. 11-50, 2001, Allen 1998, pp. 1-49. 

: See the discussion in Part III of this work below, pp. 187-285. 
• Sec des Places* introduction to Or Chald., pp. 18-52, Athanassiadi 1999. 2005, 

Brisson 2003, 2006, pp. 128-35, Saffrcy 1992. 
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While in his own writings on the Oracles Psellos drew upon Proclus,* Plethon 
in turn based his own edition of its fragments^ on Psellos' Commentary on the 
Chaldaean Oracles? Plethon could have encountered some other Oracles in the 
writings of the Neoplatonists in which many of them are scattered throughout 
these texts. However, they are usually introduced simply as 'the Oracles' without 
the epithet 'Chaldaean while under 'the Chaldaeans' something else, namely 
the Chaldaean astronomers, is meant/ This helps us to understand why Plethon 
felt entitled to alter the tide of his collection of the Oracles to The Magian 
Oracles and to ascribe them to Zoroaster s Magi. At the same time, however, 
it means that he ignored (or decided to ignore) the ancient tradition accepted 
even today which places the origin of the Oracles at the time of Marcus Aurelius 
and connects them with the Chaldaean theurges.8 Furthermore, even if Plethon 
may have been able to recognize an Oracle he knew from Psellos' Commentary, 
in a Neoplatonic text, he could not have been entirely certain in other cases 
whether under the denotation Oracle' a specific Chaldaean Oracle or some 
other religious utterance was meant. For him, it was thus safer to keep to the 
quotations contained in Psellos' commentary and not to add any new fragments, 
prudendy leaving such a complex work to later editors. 

Although in his works on the Chaldaean Oracles Plethon draws upon 
Psellos' commentary he does not follow it slavishly, but makes his own use of 
it. He singles out the Oracles scattered throughout Psellos' text and makes an 
edition of fragments of his own.9 Moreover, he omits six Oracles commented 
upon by Psellos and corrects or alters the text where he considers it necessary. 
He provides us with two commentaries - the one comments on the Oracles 

"* Or. Chald. 153-201,218-24, Psellos is also the probable author of the excerpts from 
Proclus' Commentary on the Chaldaean Philosoplyy, ibid. 202-12. 

5 Or. mag.l-XXXW 1.1-4.8. 
6 Or. Chald. 156-95. 

Lewy 1978, pp. 443-7, Brisson 2000, pp. 119-20. For the references to the 
Neoplatonic works quoting the Oracles Plethon knew from Psellos' commentary, see the 
critical apparatus of Or. Chald. In the most cases the verses quoted arc indeed introduced 
simply as 'the Oracles (Λόγια)' (sometimes it is specified that they come from the gods) or 
as utterances of'the Theologians (θεολόγοι)'. However, this designation is ambiguous since 
it can refer also to the Orphics; cf. Lewy 1978, p. 444. The only authors who connect the 
Oracles that Plethon knew through Psellos with the Chaldaeans are Christian writers (John 
Lydos, Nicephoros Gregoras, Psellos), not the Neoplatonists. However, the Neoplatonists 
sometimes, although very rarely, make such an identification, but always in the case of the 
Chaldaean Oracles that are not given in Psellos' commentary. 

8 Tambrun-Krasker's introduction to Or. mag., p. 38. 
9 Or. mag.l-XXXW 1.1-4.8. 
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one by one,10 whereas the other, The Brief Clarification of What Is Said in These 
[Magian] Oracles Less Clearly, is a kind of summary of the main doctrinal 
points Plethon detects in them.'' In general, the sequence of fragments, as given 
by Plethon, is far more systematic than the order we find in Psellos. The original 
Oracles described the journey of the soul through the cosmos, and Plethon, 
too, in his edition and commentary follows the hierarchical structure which 
he thought he was able to reconstruct on the basis of the preserved text. In 
his edition of the Oracles, followed by his long' commentary, Plethon, roughly 
speaking, starts with the material world into which the human soul is placed, 
then describes the human soul and its divine nature, after that he turns his 
attention to daemons, the second god and the world of the Platonic Forms, and 
finally he gets to the supreme God, the Father and the creator of everything. 
The Brief Clarification follows a reversed order, beginning with the supreme 
god and proceeding through the levels of reality just described down to the 
material world.12 

Now we may compare the explanation provided by both Plethons 'long* 
commentary and the one by Psellos, which served as the basis of Plethon s, in 
more detail. In some cases Plethon provides us with a similar interpretation to 
Psellos, in others he makes Psellos' explanation more precise in some points 
and, finally, sometimes he intentionally proposes a different explanation. It may 
be noted that with some textual emendations as well as interpretations he gets 
closer to the original text and sense of the Oracles than Psellos.13 At the same time, 
however, it is clear that he relies on and takes over much information contained 
in Psellos* commentary, if not the majority of it. He sometimes even borrows 
some expressions and passages.14 The most significant difference between both 
authors is that Plethon completely suppresses all Christian motifs found in 
the commentary by Psellos, who either contrasts the Chaldaean beliefs with 

10 Ibid. 4.9-19.22 [on I-XXXIV]. 
11 DecLbrev. 
12 Tardicu 1987, p. 154, Tambrun-Kraskcr s commentary on Or. mag., pp. 47-8. 
13 For the manner in which Plethon emends and interprets the Oracles see Lewy 

1978, pp. 474-5, Tardieu 1987, pp. 151-62, and Tambrun-Kraskers commentary on Or. 
mag, especially pp. 48, 63, 69, 77. 81. 84, 88, 104, 117, 122, 124, 125, 133, 153-4. For a 
comparison with Psellos see Athanassiadi 2002. 

14 For instance, even though Psellos and Plethon alike place a different Oracle at the 
beginning of their respective collection, they both feel a need to give a description or the 
basic structure of the places through which the human soul journeys in the commentary 
on the Oracle they comment as first. The description of the different places where the soul 
can go is also quite similar in the commentaries by both authors, even on the level or words, 
although Psellos gives a more precise localization of the souls within the cosmos, Or. Chald. 
162-3 (1124al2-c2), Or. mag 5.2-6 [on I]. 
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Christianity or sometimes even tries to harmonize them.,s In contrast, Plethon 
restores the Oracles emphatically to ancient Greek thought, and places them in 
a more appropriate context, claiming that the doctrine they contain is in accord 
most notably with the Pythagoreans and Platonists.16 

Furthermore, Plethon, unlike Psellos, completely ignores the theurgical 
context contained in the original Chaldaean Oracles. On the whole, as may be 
well seen on the Oracles he chooses to exclude from his own collection because 
he suspects their authenticity»1 Plethon searches for a philosophical rather than 
religious explanation of these notoriously mysterious utterances, which describe 
the journey of the soul as well as the means of its salvation in half philosophical, 
half mythical terms.18 For Plethon, the Oracles have nothing to do with theurgy 
or any religious rites or beliefs and they are a kind of philosophy veiled in 
poetic language. Partly because of such an approach, Plethon diverges in some 
important points from the original doctrine of the Oracles as reconstructed by 
modern scholarship.19 It is significant for his interpretation that the highest God 
is altogether transcendent and there is no place for Hecate,20 or Power, that in the 
original Oracles, together with the First God or the Father and the Second God 
or the Demiurgic Intellect, forms a kind of trinity which allows the Christian 
interpretation provided by Psellos.21 (As we shall see, Hecate will get an entirely 
different role in Plethon s Laws.) Furthermore, he rejects the existence of the evil 
daemons claimed by the original Oracles.11 

Plethon s work thus gives an impression of a meticulous study of Psellos* text 
thanks to which he was able to edit, rearrange and write a commentary on his 
own version of the Oracles. At the same time he obviously takes a critical distance 

15 Or. Chald. 163 (1125a4-10), 166 (1128c8-9), 167-8 (1129b7-8. c5-9) 169 
(1132a4-5), 170 (1132c5-7), 178-9 (1140dl-8,1141al3-b3,12-15), 180-81 (1144a3-7, 
1144al4-b5), 183-4 (1148a5-9). 

16 Or. mag. 19.5-22. 
1 Plethon excludes six Oracles which are found in Psellos, in one case because of metrical 

reasons, but mostly because of their non-philosophical content and the magical practices 
described in them: see Tardieu 1987, pp. 153-4, Tambrun-Kraskers commentary on Or. 
mag., pp. 44-5, 155-6. Tambrun-Krasker 1992, p. 17, and Athanassiadi 2002, pp. 239-41. 

18 Brisson 2003, pp. 111, 128-9. 
19 Athanassiadi 1999. 
20 Hecate disappears from Plethons edition and commentary on the text of the 

Oracles because of the corruption in the textual tradition, but it is also possible that Plethon 
deliberately excludes her from the text as incompatible with the philosophical content of 
the Oracles: see Tambrun-Kraskers commentary on Or. mag. X = Or. Chald. L1I, pp. 79-81. 

21 Dcs Places' introduction to Or. Chald.. pp. 12-14, 50-52, Majercik 1989, pp. 5-8, 
Brisson 2003, pp. 114-19. 

22 Des Places' introduction to Or. Chald, p. 14, Majercik 1989, pp. 13-14. 
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towards Psellos' work and feels a need to correct* it in some essential points. These 
include the identification of the Oracles as the sayings of Zoroastrian Magi, but 
also the harmonization of them with Plato's thought and not with Christianity. 
This could well have been because Plethon recognized in some Neoplatonic text 
one or more of the Oracles in Psellos. This discovery, in turn, might have led 
him to study the Oracles basically on their own, that is, establishing his own text 
and omitting the fragments he considered as suspect for some reason. Similarly 
he rejected some features of Psellos' commentary as incompatible with his own 
view on the Oracles as a non-Christian philosophical poetry congenial with 
Plato's doctrines. A thorough analysis of their contents with the help of Psellos' 
commentary devoid of some features he considered to be an influence of a later 
and corrupted tradition is thus obviously behind his independent and in a way 
very modern approach to the text. 

We are not sure about the exact time of composition either of the 'long' 
commentary or of his Brief Clarification on the Oracles. It was perhaps already 
before the Council of Florence, but there is no convincing evidence enabling us 
to solve this question definitely.23 

The second group of the writings concerning perennial philosophy may be dated 
more precisely. It consists of the texts in which Plethon attempts to demonstrate 
the priority of Plato's philosophy as compared to that of Aristode.24 The famous 
treatise On the Differences of Aristotle from Plato was written during the Council 
in Florence in 1439 and was directed towards Italian humanists who had an 
interest in Plato, still virtually unknown in the West at that time.25 As the very 
title suggests, in this treatise Plethon tries to compare both ancient philosophers 
while showing the qualities of Plato and criticizing Aristotle. The work itself 
is divided into 10 sections which treat problems of (I) God, (II) being, (III) 
logic, (IV) the soul, (V) ethics, (VI) cosmology, (VII) finality in nature and 
art, (VIII) determinism, (IX) motion and (X) the Platonic Forms. The text is 
organized around the theses and quotations derived from the work of Aristotle, 
especially in the final section, by far the longest one, in which the Forms are 
treated, whereas, in general, Plato is quoted much less.26 

23 Sec the discussion in Woodhouse 1986, pp. 50-51. 
u For the various aspects of this problem see Bargeliotes 1980 and Moutsopoulos-

Bargeliotes 1987. 
25 Contra SchoL XXIV 438.3-8, Woodhouse 1986, p. 156, Monfesani 1976, pp. 201 -2. 
26 De diff I 321.23-323.4, II 323.5-324.27, III 324.28-326.29, IV 326.30-328.4, 

V 328.5-330.6. VI 330.7-331.31, VII 331.32-332.23, VIII 332.24-334.4, IX 334.5-20. 
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Such an unusually radical critique of Aristotle, however, provoked immediate 
reactions not by the Western intellectuals for whom it was originally written," 
but exclusively among the Byzantines. In the first half of the 1440s28 the 
Emperor John VIII Palaiologos wrote a letter to Plethon in which he raised two 
questions provoked by the reading of the Differences. The first one is concerned 

X 334.21-343.12. The structure of the text is well apparent in an excellent commented 
edition by Bernadette Lagarde, unfortunately so far unpublished, Lagardc 1976, vol. 1. Lagarde s 
localization of quotations from Plato and Aristode was taken over in English translation by 
Woodhouse 1986, pp. 191-214, and German translation by Blum 1988, pp. 112-50. 

Karamanolis 2002, pp. 264-7, argues that Plethon was inspired in his anti-Aristotelism 
by the Platonist Atticus and that he based his Differences on Eusebius' Praep. evan. 
XV,4-13, which contains Atticus' fragments. This claim must be seen in a broader context of the 
ancient problem of philosophical agreement between Plato and Aristotle, which Karamanolis 
studies in depth and detail elsewhere, Karamanolis 2006. He shows that, among the ancient 
Platonists, Atticus, in his radical criticism of Aristode, was exceptional. This suggestion is 
certainly very stimulating and important, but it provokes some questions and doubts. First, 
even though the structure and topics in Eusebius and the Differences arc really very similar, 
they are not identical, and this is even more true about the argumentation contained in both 
these texts. Atticus' criticism of Aristode is also rather general, whereas Plethon quotes directly 
from his works; cf. the notes to Woodhouse's and Blum's translations of the Differences based 
on Lagarde 1976, vol. 1. Second, Plethon never mentions either Atticus or Eusebius, which is 
really strange if they were indeed the source of his anti-Aristoteliansm. Instead, as we shall see, 
pp. 176-7, he names Plotinus and Proclus who, unlike Simplicius, were, as he claims, critical 
towards Aristotle. Third, Eusebius' Christian perspective, in which Atticus' fragments are 
used, is entirely alien to Plethon's perennial philosophy since Plato's teaching is subordinated 
there to the revelation given to the Jews. 

However, in a manuscript kept in Munich [Monac. Gr. 490, fols 119v-120r), excerpts 
of Atticus from Eusebius are preserved which were attributed to Gemistos by Dedes 1981, 
pp. 76-7, because they are found among other Gemistos' works. Moreover, in a famous 
manuscript owned and annotated by Ficino and containing some key works by Gemistos 
(Florence, Riccard. 76) similar Atticus excerpts are also preserved; cf. Monfasani 2002b, 
pp. 185-6, with the references. Also other manuscripts (London, British Library, Add. 10065; 
Paris, BnF, SuppL Gr. 0907) contain Atticus material in the vicinity ofGemistos' works; cf. 
pinakes.irht.cnrs.fr [accessed: 12 June 2012], under the heading 'Atticvs philosophvs, De 
ideis Platonicis\ Nevertheless, this trace would have to be examined properly by consulting 
the manuscripts. Finally, Nicolaus Scutellius, who under Plethon's name wrote a work based 
on the latter's Differences and criticizing Aristode, made a similar Latin list based on Atticus: 
sec Monfasani 2005b, pp. 6-8, 107-9. This all supports Karamanolis' claim. At the same 
time, however, it is clear that if indeed Gemistos used Atticus as a kind of inspiration for his 
own work, he certainly did not follow him slavishly, basing his own treatise on the study of 
the primary texts by Plato and Aristode. 

2 For Gemistos' (negligible) influence on contemporary Western intellectuals sec 
Monfasani 2012b. 

28 Benakis 1974. pp. 332-3. 

http://pinakes.irht.cnrs.fr
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with some rather particular logical problems; in the other he asks whether 
mortality belongs necessarily to the definition of man.29 Both these questions 
were then answered at length by Plcthon.30 It has been suggested that Scholarios 
was familiar with this exchange if he was not in fact 'the guiding hand' behind 
the letter by the Emperor/1 

Some time around 144432 the most hostile attack against the Differences 
came from George Scholarios, who wrote a lengthy and aggressive Defence of 
Aristotle" Plethon saw this reaction only in the late 1440s and he immediately, 
most probably in 1449,34 wrote a similarly fierce response known as the Reply 
to Scholarios.^ The work is again organized around quotations, in this case 
lengthy passages taken from Scholarios' treatise, which Plethon refutes point 
by point. Both works follow the general order laid down by the sections in 
the Differences. Nonetheless, Scholarios spends most of his time refuting the 
first section of the Differences, trying to show that Aristotle knew the notion 
of God in the Christian (and Platonic) sense while leaving 'for some other 
time' the discussion of the Forms, which Plethon treated in the last section 
of his Differences* Similarly Plethon spends most of his time on the question 
of God while making run of Scholarios for not being able to defend Aristotle 
against his objections concerning the Platonic Forms.r This shows well that the 
philosophical problems treated in these works are very much determined by the 
overall discussion between both thinkers. 

Meanwhile, about 144738 and before he got Scholarios' Defence of Aristotle, 
Plethon exchanged two letters with Bessarion who inquired of him about 
some Platonic questions. The themes treated in this correspondence include 
the problem of self-constituted (αύθυπόστατον), participated (μεθεκτόν) and 
unparticipated (άμέθεκτον) entities, synonymy and homonymy, fate, a notorious 
arithmetical passage from book VIII of Plato's Republic later commented upon 

29 John VIII Palaiologos, Ad Gemist. 
* Ad quaes.; cf. Woodhousc 1986, pp. 229-32. 
31 Benakis* introduction to Ad quaes., pp. 332-3, Woodhousc 1986, p. 229. 
32 Masai 1956, p. 406, Monfasani 1976, p. 206, and Woodhouse 1986, p. 237, accept 

the date 1443-1444; Turner 1969, p. 450, argues for the years 1444-1445. 
33 Scholarios, Pro Arist. 
34 Masai 1956. p. 406, Monfasani 1976, p. 206. Woodhouse 1986, p. 270. 
35 Contra Schol. 
36 Scholarios, Pro Arist. 10.17-43.38, 113.23-114.16. 
r Contra Schol. VII-XXII 384.14-430.17, XXXI 500.1-3. 
38 Mohler 1923, pp. 336-7, Monfasani 1976, p. 208, Tihons commentary on Meth., 

pp. 21-2. Woodhouse 1986, pp. 232-3, thinks that the letters were written during the early 
1440s. 
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by Ficino39 as well as problems regarding the calendar.*0 It is usually assumed 
that Bessarions questions had been inspired by a reading of the Differences-^ 
however, this might not be the case in view of the considerable time that had 
elapsed between Plethons treatise and Bessarions letters; also in his letters there 
seems to be no substantive thematic connection with Plethon s treatise. 

In this context we should also note Plethons editorial work on the text of 
the Corpus PUtonicum in an attempt to provide a correct interpretation and 
appreciation of it. His personal copy of Plato's works is today preserved in 
three different manuscripts.42 His attempts to improve the text are obviously 
well thought out and some of his conjectures are indeed of a high quality. At 
the same time, however, he erased some parts of the text, sometimes even large 
ones since he obviously considered them wrong or misleading in the context of 
Plato's works. This censorial' practice affects the text of the Gorgias, Symposium, 
Laws, Epinomis and Republic, but Gemistos also treats in a similar way other 
authors as Herodotus and perhaps Diodorus.43 Later on, we shall come back to 
the question of his motivation for such a practice, which to some extent reminds 
us of his treatment of Psellos' commentary on the Chaldaean Oracles.** 

In a certain sense the third group combines both previous ones. The most 
important work, which belongs to it, is the Laws explicitly based on the doctrines 
of Zoroaster and Plato.4S Its closing chapter, entitled 'Epinomis', proves that this 
book was intended as an imitation of the Laws of Plato, which is a problem that 
we shall return to at the end of this study. The modern edition of this work does 
not contain all the text that has been preserved. Some more of the text can be 
found in the manuscript Additional 5424 of the British Library46 which will 
also be occasionally referred to.4" The Summary of the Doctrines of Zoroaster and 
Plato** seems to be in the same relation to the Laws as The Brief Clarification to 
The Explanation of the Oracles. In both cases we have to do with a short summary 

39 Plato, Resp. VIII 546b-c; cf. Allen 1994. 
40 Ad Bess. I is the answer to Ad Gemist. I; Ad Bess. II to Ad Gemist. II. 
41 Cf. Woodhouse 1986, p. 233, who. unlike Mohler, dates the letters to the early 1440s. 
42 Marc. Gr. 188 (= 1022), 189 (= 704), Laur. Plut. LXXX.19. 
43 Pagani 2009. 
44 Sec below, pp. 263-7. 
45 Leg. 2, 30-32 [1,2], 252 [111,43: Epinomis]. 
46 Masai-Masai 1954, p. 554, 1956, pp. 399-400. 
4 Its transcription may be found in the Manuscript Supplement, below, pp. 311 -20. 
48 Zor.Plat. 
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of much longer texts and it is thus possible that they were appended as a kind of 
recapitulation of the main ideas of these treatises.49 As for the probable date of 
the composition of the Laws, which is crucial for the proper evaluation of it, it 
will be also discussed later on in its proper place. 

The peculiar mythology of the Laws, which we shall also deal with further 
on, apparently influenced Plethons edition of Orphic Hymns. Apart from many 
textual conjectures, he altered significantly the text of some of them and -
almost without any exception - he has left only those which correspond directly 
to the gods of the mythology contained in his Laws.™ This again reminds us of 
the practice we can observe when he is dealing with Plato's and other texts. 

There are two other smaller philosophical works by Plethon related to those 
in which his perennial philosophy' is elaborated at length. The first one is On 
Virtues, a systematic exposition of a rationally based ethics,sl which was written 
certainly before Plethons journey to Italy in 1438-1439, perhaps already in the 
first years of his stay in the Peloponnese.'12 We may also note that there exist a 
Platonic dialogue On Virtue and an Aristotelian treatise On Virtues^ which are 
generally regarded as spurious today. 

49 The close connccrion between the Summary of the Doctrines of Zoroaster and PLxto 
and the Laws is also supported by the fact that they are both contained in Add. as well as in 
an early Arabic translation of some of Plethons works. They are followed here by Plethons 
edition of the Chaldaean Oracles (without his commentary) accompanied by few lines from 
V)e Brief Clarification. Sec Nicolet-Tardieu 1980, pp. 43-55, and also his edition of the 
Arabic text in an appendix to Or. mag. and Decl. brev.t pp. 157-71. However, only a detailed 
investigation of the manuscript tradition could confirm this suggestion. 

so Cf. Quandts editorial commentary and addenda to Orpheus, Hymni, pp. 19*-22\ 
82-3, Keydcll 1942, pp. 77-80. 

SI Devirt. 
S1 There is a copy of the text made by John Eugenikos in 1439, which means that the 

treatise must have been written before this date: see Tambrun-Krasker' introduction to De 
virt.s pp. xxviii-xxix, xlv-vi, Knos 1950, p. 178, Woodhousc 1986, p. 179,Mioni 1991, p. 49, 
Arabatzis 2003, pp. 221-4; Masai 1956, pp. 402-3, dates it, unconvincingly, after 1439. 

sy In the manuscript tradition the latter pseudo-Aristotelian treatise is often found 
together with the one by Plethon; cf. Dc Gregorio 1994, pp. 250-53, with n.21. 
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The Prayer to the One God*** is presumably also an early text.ss However, its 
author uses some rather poetic expressions describing the highest GodS6 which 
we do not find in other texts by Plethon. For this reason and since it does not in 
fact contain anything substantially new, it can be left aside as less important and 
possibly even as spurious. 

As is already apparent from this preliminary account of the first two groups 
of the texts in which Plethons perennial philosophy' is presented, its most 
important representatives are Plato and Zoroaster, the latter being the presumed 
inspirer of the Magian Oracles. Two whole treatises are dedicated by Plethon 
to the defence of the philosophy of the former, he edits and comments on the 
Oracles of the latter, and Zoroaster himself appears several times in his writings as 
the most ancient sage.s" According to the testimony of Plutarch,58 which Plethon 
refers to, he lived 5,000 years before the Trojan war, or alternatively, before the 
return of the Heracleidae.59 The latter event is dated to 1103 BC in Plethons 
astronomical treatise, while, according to tradition, the former one took place 
only some decades before.60 Zoroaster is thus 'the most ancient man of those 
who are remembered'. Nevertheless, that does not mean that he is the first one, 
because, as Plethon claims, 'similar periods, lives and actions' repeat again and 
again forever, and perennial philosophy, too, is co-eternal with the whole heaven 
(συναΐδια αν τω παντι ούρανώ)'.61 This means that even though, according to our 
historical records, Zoroaster is indeed the most ancient sage, there is an infinite 
series of similarly wise men both before and after him. Of others mentioned by 
Plethon only the Egyptian Min is comparably old, having lived, as is sometimes 

5-1 Addeumunum. 
55 Woodhouse 1986, p. 45, Blum 1988, p. 10. 
56 To take just the first sentence: παγγενέτορ, πανυπέρτατε, έξοχε ... βασιλεΰ, Ad deum 

unum 273, may stem from Plethons hymn to Zeus, Leg. 202 [111,35], where these epithets 
of the supreme God, called in both passages similarly βασιλεύς, appear exacdy in the 
same order. Of the other epithets έξοχε is used also in the Laws (in fact, quite frequently) 
whereas παμμέγιστε, πανοίκτιρμον, φιλανθρωπότατε, μόνε, συμπαθέστατε, άνεξιχνιάστον, 
άνεξερεύνητον, άφατον, πέλαγος, and άπειρος φιλανθρωπία can be found in the Prayer to the 
One God only. 

5 For a thorough treatment of Zoroaster's role in Plethons philosophical system see 
Nikolaou 1971. 

58 Plutarch, Dels.369d-c. 
59 Or. mag. \9.20-22,Leg 252-4 [111,43: Epinomis}, ContraSchol. V 378.16-19. 
60 Mercier s commentary on Meth., pp. 228-9 (4-1102'). 
61 Leg. 252, 256 [111,43: Epinomis). 
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claimed, more than 3,000 years earlier.62 However, for Plethon, he was not a real 
sage because he introduced erroneous rites (άγιστεΐαι φαυλαι) to the Egyptians 
who later adopted the doctrines of Zoroaster, although they could not change 
the faulty legislation of Min. The lawgiver of the Indians was the legendary 
Dionysus or Bacchus while the lawgiver of the western Iberians is unknown. 
The laws of both peoples are nearly contemporary to Zoroaster and in accord 
with his views.63 According to Plethon, Plato did not attempt to conceive a 
philosophy of his own that would be radically new, but he accepted the ancient 
doctrines of Zoroaster.64 It came to him through Pythagoras, who had come into 
contact with 'the Magi of Zoroaster', the presumed authors of the Chaldaean 
Oracles, in Asia.6S For Plethon, the philosophy of Plato is thus in accord with 
that of Pythagoras and the teachings of Zoroaster as expressed in the Oracles* 
Plato and the Oracles are supposed to share the common doctrine of the First 
God who leads the others, who is 'transcendent by his divinity (τη θεότητι 

62 Alexandre's conjecture τούτου, Leg. 252-3, n.12, emending the codex reading 
τοϋτον seems to be mistaken. The sentence: έτι αύ και τοϋτον πλείοσι ή τρισχιλίοις έτεσιν 
ίστορούμενον πρεσβύτερον can well mean that 'like Zoroaster, Min (τούτον), too (έτι), is 
an old sage' not that he is even (έτι) more than three thousand years older than Zoroaster 
(τούτου)'. First, the sentence about Min is exactly parallel to the one about Zoroaster: 
πλείοσιν ή πεντακισχιλίοις ίστορούμενος της 'Ηρακλείδων καθόδου έτεσι πρεσβύτερος, the 
return of the Heracleidae being obviously the common begining of the reckoning. Second, 
Zoroaster would not thus be the most ancient sage (άνδρα άρχαιότατον των γε εν μνήμη or 
δογμάτων τών γε ορθών εξηγητής έστιν ό παλαιότατος), as it is claimed on the same page, just 
before Min is mentioned. 

63 Ibid. 252-4 [111,43: Epinomis}-, cf. Contra Schol. V 378.19-23. Plethon most 
probably derives his information about Min from Diodorus Siculus, whom he excerpted: 
Diod. Plut., Diller 1956, pp. 34-7, Mioni 1985, p. 158, and Plutarch, who are supported by 
the authority of Herodotus. As he tells us, Min was the first king of the Egyptians, Hist. 11,99. 
According to both Diodorus Siculus, Bibl. hist. 1,45,1-2, and Plutarch, De Is. 354a-b, Min 
replaced the original simple life of the Egyptians with a luxurious one; however, according to 
the first author, he (previously) introduced to Egypt the veneration of the gods and sacrifices. 
In Diodorus, Bibl. hist. 1,94,1-2, he is also named together with other famous legendary 
lawgivers, including Hermes (Trismegistus), Minos, Zoroaster, Zalmoxis and Moses; cf. 
Gentile 1990, pp. 64-9. For the Indians with their lawgiver Dionysus and the Iberians see 
Tambrun 2006, pp. 106-11, with references to the possible sources. Gemistos may rely here 
again on Diodorus, namely his Bibl. hist. 111,63-4. 

64 Contra Schol. V 378.12-14. 
65 Cf. the title of Plethons edition of Chaldaean Oracles: Μαγικά λόγια τών από 

Ζωροάστρου μάγων. Or. mag. 1.1. 
66 Contra Schol. V 378.13-16, 378.23-380.1, ΛΛ&^ I 459.8-10, Or. mag. 19.5-9; cf. 

Leg. 30-32 [1,2], 252-6 [111,43: Epinomis). 
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εξαίρετος)?" and who is called 'the Father' by both.68 Belief in the immortality 
of the soul69 and in the astral body is also common to both of them/0 Unlike the 
doctrines held by 'the Egyptians1, according to the Oracles and Plato, there are no 
evil daemons."1 And, what is most important, for Plethon, the whole structure of 
reality in the teachings of Zoroaster and in Plato is the same."2 

The similarities of the doctrines explicitly recognized by Plethon among the 
treatises of the first two groups in which the 'perennial' philosophy is developed, 
enabled him to conceive the texts of the third group, that is, the Laws and 
the Summary of the Doctrines of Zoroaster and Plato, which are both based on 
the supposed teaching of Plato and Zoroaster. However, there is a significant 
difference between these treatises and other writings pertaining to perennial 
philosophy. The first two groups of texts are either explanations of Plato's 
philosophy compared to that of Aristotle's or commentaries on the Magian 
Oracles, whereas for the third group Plethon claims that it contains the rational 
theory that is closest to the truth. The Laws and the Summary also differ in using 
the ancient Greek names of the pagan gods for a description of metaphysical 
principles. Nevertheless, it should be noted already here that Plethon is far from 
being a polytheist, in the sense that an ancient pagan would have been. At the 
very beginning of the Laws he says that he intends to call the gods 'recognized by 
philosophy' by 'the traditional Greek names'. In order to be 'more in accordance 
with philosophy', he feels a need to change them from the form into which the 
poets distorted them."3 In another passage he adds that in a work on legislation 
it is not appropriate to use reasoning (λόγοι) instead of the traditional names 
of the gods 'because it would be complicated for the majority'. Nevertheless it 
is similarly inappropriate to introduce names that are new or 'barbarian'. The 
names familiar from the myths which were invented by the poets and which 
are 'in disaccord with philosophy' are somehow defiled, yet this does not mean 
that they must necessarily always remain so. If they are used to express the 
proper doctrine, they will not be misleading any more. Furthermore, it would 

6" Contra Schol. XXX 486.23-6; cf. XVII 414.2-3. 
68 Ibid. XVII 412.8-9. 
69 Or. mag 4.11-12 [on I], Contra Schol. XXIX 474.20-25; the immortality of the 

soul is implied here by the verb άπαθανατίζειν describing the activity it exercises on the body. 
70 Or. mag. 10.4-12.1 [on XIV], Contra Schol. XXIX 474.25-476.2. 
71 Ad BessA 459.5-U. 
72 Or. mag. 19.5-22. For the inspiration of the Oracles by Plato's philosophy see Brisson 

2000, pp. 111 -12, Brisson 2003. 
73 Leg. 2: see Appendix X,5, below, p. 306, trans. Woodhouse (1986), p. 322. 
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be difficult to find a name that has not been misused in some way, even the very 
name of'God' (το Θεοΰ όνομα) may be defiled by some people."4 

The chief reasons why Plethon decides to use the ancient Greek names of the 
gods in the Laws thus seem to be to a large extent practical ones and required 
by the specific genre of this writing, so that perennial philosophy may be more 
understandable for the majority. He intends the ideal system of laws to be used 
in a community, in which everybody cannot be naturally expected to understand 
the subtleties of the philosophical speculations on which they are based. At the 
same time, nonetheless, Plethon rejects the presentation of the gods known 
from ancient Greek mythology and wants to conceive a new theology that is 
more in accordance with his rational philosophy. If the ancient names were used 
properly, it might then become a kind of philosophy for the masses'. On this 
point Plethon comes close to what Plato says in books II and III of his Republic, 
in which the myths narrated by Homer and Hesiod are criticized. According to 
Plato, in contrast to what these poets and 'teachers of Greece' tell us, God is good 
and can be the source of no evil. Furthermore, he is perfect and cannot change, 
which also means that he cannot appear to humans in different forms and 
thus deceive them, because he rejects any falsehood."5 Both Plato and Plethon, 
therefore advocate a kind of rational theology that which is irreconcilable with 
the traditional Greek myths known from the poets. In the Reply to Scbolarios, 
Plethon further explains that Plato invents his own myths in order to make the 
deeper truth accessible to many and to counterbalance the bad influence of the 
poets. What may be otherwise said clearly, is necessarily somehow obscured in 
the myths because the majority, paradoxically, understand it better this way."6 

However, as Plethon tells Bessarion, it necessarily means that not all is said 
precisely (δι* ακριβείας) even in the myths narrated by Plato, because to express 
the truth imprecisely is in the very nature of myths."" In other words, if: the 
higher truth is concealed in the myths, it is hidden there in an imperfect way as 
compared to the thinking based on reason. 

The best way to approach Plethons perennial philosophy' is thus through the 
introductory chapters of the Laws, which discuss its most basic presuppositions. 
Subsequently the philosophia perennis can be presented in a systematic way, with 
the help of others of Plethons writings. 

74 Ibid. 130-32 [111,32]. 
"s Plato, Resp. II—III 376e-398b; cf. X 606e-608b. 
76 Contra SchoL VI 382.23-384.7. 
"" Ad Bess A 462.32-5. 





Chapter 5 

Introduction to the Perennial Philosophy 

At the very beginning of the Laws, the main intentions behind Plethons 
principal work are summarized. It is supposed to contain 'the theology according 
to Zoroaster and Plato*. As said previously, the gods 'recognized by philosophy' 
are to be called by their traditional Greek (Hellenic) names (τοις πατρίοις τοις 
"Ελλησι θεών όνόμασιν); however, they should not be conceived in the form 
into which they have been distorted by the poets, but in the manner which is 
more 'in accordance with philosophy! The ethics contained in the Laws was 
similarly devised to be in accord with the same sages, Plato and Zoroaster, but 
also with the Stoics. The constitution proposed in the Laws is Spartan, without 
its harshness, unacceptable for most people, and 'with the addition of philosophy, 
to be practised principally among the ruling class, this being the supreme merit 
of the Platonic systems of politics'.1 The rites (άγιστεΐαι) described in this work 
should be simple, not superfluous, but sufficient; the physics is conceived mosdy 
according to Aristode. Finally, the book also touches upon the principles of logic, 
ancient Greek antiquities and healthy diet.2 

In the first chapter of the Laws (1,1), Plethon reveals the background against 
which he intends to expound his philosophy: this work of his is supposed to be 
devoted to the laws and the best constitution according to which the 'people who 
think (διανοούμενοι άνθρωποι)' may lead life, both in the private and public 
spheres, that is, as much as it is possible, the best and most happy (εύδαιμονέστατα). 
In the first place, by their nature all the people desire to live happily (εύδαιμόνως 
βιοϋν). This is the chief goal (τέλος), for the sake of which everybody does 
everything. Nevertheless, opinions differ about what real happiness is. 

Plethon now provides a classification of opinion which may be accepted 
by different people. As will gradually become clear, the alternative he himself 
adopts is always the last one. (1) Some people search for pleasure (ηδονή), others 
for money, still others for glory, but some for virtue and the good (αρετή και το 
καλόν) because they consider virtue to be the only source of a happy and blessed 
life. (2) Opinions about virtue itself, however, also differ because not everybody 
similarly considers the same things to be good or shameful. Some people believe 

1 Trans. Woodhousc 1986, p. 322. 
2 Leg. 2-4. 
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that reason and knowledge (λόγος τε και μάθησις) are not necessary for virtue. 
Some even avoid these because certain charlatan sophists (γόητες δη τίνες 
σοφισταί) have persuaded them that such an occupation could be only a source 
of dishonour and ruin for them. Others, on the contrary, think that reason and 
knowledge is the summit of virtue and their main concern is how to become as 
prudent and sage as possible (φρονιμώτατοι τε και σοφώτατοι). (3) Some people 
conduct very many sacrifices (θύματα) and other rites (άγιστεΐαι), others do 
not consider any of them as pious (δσιον), still others consider some as pious 
and some not. (4) Some profess celibacy (μοναυλία) and complete abstinence 
from sexual love (αφροδίσια), others think that marriage and the procreation of 
children is better and 'more divine'. (5) Some divide food into that forbidden 
even to taste and that which one is allowed to eat, while others believe that 
nothing is forbidden to eat and limit themselves in eating by measure (το μέτρον) 
only. (6) Some let themselves get stained by dirt, others search for cleanliness as 
one of the goods'. (7) Some praise extreme poverty, others admit earning money 
in a moderate way. (8) Some pride themselves on shamelessness (ή άναιδεία), 
others prefer gracefulness (εύσχημοσύνη) to its opposite. (9) Finally, some 
people believe that we should seek for virtue not because of virtue itself, but 
because of some reward from the gods, and that we should not consider it as 
something which provides happiness by itself. Others, on the contrary, claim 
that virtue should be pursued not because of a reward, but because of virtue 
itself. Still others think that it should be sought because of both, virtue itself and 
the reward from the gods.3 

Although Plethon does not say so expressly, the Orthodox Church of his time 
(the non-rational ethics, the excessive rites), or, more precisely, as in the Address 
to Manuel, Orthodox monks (celibacy, fasts, contempt of hygiene, refusal of 
money, shamelessness) may be regarded as an obvious target of his criticism.4 

However, such a conclusion is not the only possible one. For instance, in both 
Judaism and Islam some kinds of food are prohibited. But due to the overall 
classical tone of the Laws it is even more probable that Plethon meant various 
approaches to life he knew from different ancient authors. Thus the Cynics, for 
instance, despised cleanliness and other unnatural' customs, refused money and 
were extremely open in their behaviour, while celibacy could be found among 
the Pythagoreans or other 'holy men, and different philosophical schools 
disagreed on what virtue and the good consist in. Among ancient thinkers, as 
is well known from Platos dialogues, there was also an important discussion 
whether virtue is connected with rational knowledge, or not. 

3 Ibid. 16-20 [1,1]. 
4 Katsafanas 2003. 
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Given so many different opinions about human life, in order to choose 
among them rightly it is necessary to determine what the best life is and in what 
happiness (το εΰδαιμον) really consists. However, this is impossible without 
previous examination of what human beings are, as well as what their nature 
(φύσις) and potentiality (δύναμις) is. But, according to Plethon, we cannot find 
out what the nature of man is without previous understanding of the nature of 
the whole (ή των δλων φύσις), that is, of the nature of reality. We should thus 
ask which being is the eldest' (τί μεν πρεσβύτατον τών δντων), that is, what the 
ultimate source of generation is, which natures are the second' and 'third', which 
are the 'last', and what is the potentiality of each of them. This clearly implies a 
hierarchical structure of reality and the distinction between what is more and 
what is less principal or important. Then, in the third step of his philosophical 
project, we should return back to the examination of man, in this case conceived 
as a part of a larger whole. Thus only after having determined what human beings 
are in relation to other things, it is possible to decide how they should live and act.5 

We should note that in the Reply to Scholarios Plethon rejects the critique of 
Plato by Scholarios, who claims that Plato, unlike Aristotle, was not able properly 
to distinguish theoretical disciplines from one another. According to Plethon, it 
is not in fact possible to separate the disciplines absolutely, but some of them are 
less perfect and require the higher ones. As geometry needs arithmetic so that 
its objects may be quantified, so physics and ethics need theology, since physical 
things (τα φυσικά) cannot exist without the divine cause (ή άπό θείου αιτία), 
because it is their highest (κυριωτάτη) cause and the highest knowledge is about 
the causes of things. Ethics also needs theology and even legislation depends on 
God.6 In On Virtues* Plethon further claims that ethics is based on the physics or 
the understanding of nature (φυσική), which is one of virtues. This knowledge 
is a source of happiness, since thanks to it man lives according to his rational 
part (το λογιστικόν), establishes his relation to the whole of the world, and finds 
out what is good for him and what is not." For Plethon, ethics thus depends on 
physics and the latter, in turn, on theology. 

However, Plethon continues in his Laws, as in the case of man and his 
happiness, there are many differences in the opinions about the nature of things. 
(1) Some believe that there are absolutely no gods. (2) According to others, 
the gods exist, but they do not exercise any providential care of human affairs 
(τών δ' ανθρωπίνων ουκ αν προνοεΐν πραγμάτων). (3) Still others claim that the 
gods exercise the providential care of all, both of the world and human affairs. 

s /^. 20-22(1.1]. 
6 Contra Schol. XXVI 444.28-446.21,448.2-5,450.8-14. 
7 Devirt. B, 10 11.15-24. 
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These people are further divided into (a) those who believe that the gods are the 
cause not only of good things, but also of the bad ones and (b) those who think 
that the gods are not the source of anything bad, being the cause or good things 
only. Opinions also differ regarding the question of whether (aa) the gods can 
be persuaded (παραιτητοί) by human supplication to change their intentions or 
(bb) they carry out everything in accordance with their judgement (γνώμη), 
which proceeds according to fate (ειμαρμένη) and chooses always the best of 
the possible alternatives.8 As we have seen above while discussing the Address to 
Theodore? the obvious source of this tripartite division is book X of Plato s Laws 
where three types of impious people are distinguished: (1) those who do not 
believe in the gods, (2) those who accept that the gods exist, but do not think 
that they care about humankind and (3) those who think that the gods can be 
influenced by the offerings and prayers.10 

The opinions also differ about (1) the divine world: (a) some people believe 
that there is the only one God and absolutely nothing else may be revered or 
honoured by humans; (b) others think that there are many gods, similar to 
each other and identical by their divinity; (c) still others, however, claim that 
there is one transcendent and the highest God, the eldest leader of all and 
the other gods are of the second and third level of divinity. (2) Concerning 
the nature of the cosmos: (a) some believe that, with the exception of one 
creator God, this universe has been generated in time by some cause and that, 
at some moment in the future, it will disintegrate and perish; (b) others think 
that the world has been generated and will remain forever indestructible in 
the future; (c) still others claim that some part of the world is being formed 
and generated while another part disintegrates and perishes, and this happens 
eternally; (d) others regard the universe as generated by cause, but ingenerated 
in time and imperishable and unchangeable thanks to God who has 
constituted and established it because such a God is always in the same state, 
never in any respect idle and therefore producing the universe continuously 

8 Leg. 22-4 [1,1]: έστι μεν ών ούδ' είναι θεούς το παράπαν οίομένων τών δ', είναι μεν, 
τών δ' ανθρωπίνων ουκ αν προνοεΐν πραγμάτων τών δε, προνοεΐν μεν θεούς τών πάντων, τών 
τε άλλων και τών ανθρωπίνων, είναι γε μην προς τοις άγαθοΐς τους αυτούς και τών κακών 
αιτίους· τών δε, κακού μεν ούδενός, τών δε αγαθών μόνων αιτίους τους θεούς είναι. Και τών 
μεν παραιτητούς οίομένων είναι και ύπ' ανθρώπων παρατρεπτούς εφ' οϊς και αυτοί κρίναντες 
μελλήσωσιν άποτελεΐν τών δε άπαρατρέπτους τε πάντη ηγουμένων και άμεταστρέπτους, γνώμη 
άεί τη σφετέρα καθ' είμαρμένην χωρούση έκαστα άποτελοϋντας, ή αν εκ τών ενόντων βέλτιστα 
έ'ξειν μέλλοι. 

9 Sec above, p. 18. 
10 Plato,Leg.X884a-907b,especially885b;cf.Resp. II365d-c;cf. Webb 1989.p.217. 

For Proclus* interest in this passage of Plato's Laws see Dillon 2001, pp. 250-54. 
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and in the same way. At this point Plethon turns from opinions about the 
divine and the world back to (3) human nature: (a) some people think that 
it is similar to other mortal natures and to beasts and that there is nothing 
more noble or divine in it than in them; (b) others are 'by their hope led to 
the nature that is divine and altogether undefiled'; finally, (c) some suppose 
that human beings occupy 'now and always (νΰν και αεί)' the middle place 
between the immortal (divine) and mortal nature and are a kind of mixture 
of both (μικτή εξ άμφοΐν)." Here too, as we shall be able to observe during 
Plethons presentation of his philosophia perennis, it is the last option with 
which he himself agrees. Now, however, he just limits himself to a systematic 
classification of different opinions about the best life and of the nature of the 
divine, man and the universe. 

According to Plethon, all these things are naturally full of confusion and 
controversy, unless they are examined and until it is determined what can 
become the firm basis for happiness, which is the chief goal of human life.12 The 
problem is obviously how to pursue an examination (σκέψις) of these problems 
or which 'leaders of reasoning (ηγεμόνες λόγων)' to choose. The people who 
often speak about these matters are the poets, the sophists, the lawgivers and 
the philosophers. However, for Plethon, the poets and the sophists, who are 
contrasted here with the lawgivers and the philosophers, are not justly considered 
to be the right 'expounders (έξηγηταί)' of these problems. The poets use much 
flattery (κολακεία) and their chief goal is to gain the favour of others. For this 
reason they are not concerned with what the truth is and what the best is. The 
sophists are even worse because they are accustomed to beguiling (γοητεία), they 
try to increase their reputation by any means, and in this some of them have even 
higher ambitions than it is appropriate for humans. Unlike the poets, they are 
not only unconcerned about the truth, but they even often attempt to destroy 
it. Both of them seek to 'bring down' divine things to the more human form or, 

11 Leg. 24-6 [1,1]: "Ετι δε τών μεν ένα και μόνον νομιζόντων θεόν, ώς ουδέν γε 
άλλο σεμνόν δν δλως ή τίμιον άνθρώποις· τών δε, πλείους, και τούτους παραπλήσιους γε 
άλλήλοις, και τους αυτούς θεότητι· τών δ' ένα μεν έξαίρετόν τε και μέγιστον, τον πρεσβύτατον 
τών δλων άρχηγέτην, τους δ' άλλους τα δεύτερα τε και τρίτα φερομένους τής θεότητος. Και 
τών μέν έξω ενός τοΰ πεποιηκότος θεοϋ το άλλο τόδε πάν γενητόν χρόνω, ώσπερ και τη 
αιτία, τιθεμένων, καί ποτέ και άπολεΐσθαι λυθησόμενον τών δε, γεγενήσθαι μέν, διαμένειν 
δε τον έπειτα χρόνον ες αεί άνώλεθρον τών δ', εν μέρει μέν συνίστασθαί τε και γίγνεσθαι, εν 
μέρει δ' αύ λύεσθαί τε καί άπόλλυσθαι, καί τούτο ούτω χωρεΐν άεί δι' αιώνος· τών δέ, τη μέν 
αιτία γενητόν, τω δέ χρόνω άγένητον το σύμπαν νομιζόντων τόδε καί άνώλεθρον, καί προς γε 
τοΰ καθεστακότος άπαράλλακτον, τοΰ έφεστώτος θεοΰ, άτε δη άεί τε ωσαύτως καί κατά ταύτα 
έχοντος, ούδ' αν αργού πώποτε ούδ' όπωστιοΰν διαγεγονότος, άεί δέ καί κατά τά αυτά ωσαύτως 
καί το πάν τόδε παράγοντος. 

12 Ibid. 22 [1,1]. 
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in contrast, to raise the human ones to more divine form than it is allowed for 
human beings, and thus they turn everything upside down and cause harm to 
those who follow them.13 

One can rather thus learn something 'healthy' about the problems stated 
and classified above from the lawgivers and the philosophers. This is because 
the lawgivers, unlike the poets, propose laws for the common good (το 
κοινόν αγαθόν) and it is not likely that they have entirely missed it. As for the 
philosophers, they identify the summit of happiness (κεφάλαιον ευδαιμονίας) 
with the truth about being, they seek it rather than money and hence they are 
those who are the most probable to attain it if anybody . According to Plethon, 
there are only two dangers. The nature of many people is too weak to acquire 
knowledge about the highest things and with accuracy. We must therefore be 
cautious whether even those men, because or the weakness of nature, are not, 
after all, unable to know what truth is and what the best is. Furthermore, we 
must not mistake pretenders, who are in fact the sophists and the poets, for the 
real lawgivers and philosophers.14 

At this point Plethon enumerates those who, according to him, are the right 
'leaders of reasoning'. The foremost place belongs again to Zoroaster, the most 
ancient of the sages and the lawgivers. He was the famous expounder of the divine 
and other good things' for the Medes, the Persians and for many other people 
in ancient Asia. Then Plethon mentions Eumolpus who in Athens founded the 
Eleusinian mysteries connected with the doctrine of the immortality of the soul, 
and who already appears in the same context in the Funeral Oration on Helena 
We are also reminded of Minos, the famous lawgiver of the Cretans,16 and 
Lycurgus, the lawgiver of the Spartans. Iphitus, together with Lycurgus, founded 
the Olympic rites (άγιστεΐαι) in honour of Zeus, the highest God, while Numa 
was the lawgiver of the Romans, who, apart from other things, established the 
rites celebrating the gods.1" 

13 Ibid. 26-8 [1,2]: "Αμφω γάρ τούτω τώ γένη τά μεν τών θεών πράγματα καθαιροΟντες 
εις το άνθρωπινώτερον, τά δ* ανθρώπινα αίροντες εις το θειότερον ή κατά το άνθρώπινον 
μέτρον, πάντα τε άνω κάτω κινοΟντες, τά μέγιστα τοις σφίσι προσέχουσι λυμαίνονται. Cf. 
Plato, Leg. Χ 885d-e. Plethon seems to take the characterization of the sophists and poets 
from Plato. The verb γοητεύειν and its derivatives appear in Soph. 234c-235a, 241b, Polit. 
291c, 303c, whereas κολακευειν in Gorg. 464b-e, 465b-c, 503a (in relation to rhetorics), 
and 502b-d (in relation to poets). Cf. also Tim. 19d-c. For a general survey of Plethons 
treatments of sophists sec Kelcssidou 1984. 

14 Leg 28-30 [1,2]. 
15 See above, p. 23. 
16 Plato, L^. I624a-b. 
1 Leg 30 [1,2]. For these ancient lawgivers sec Tambrun 2006, pp. 75. 85-6, with 

the references to the possible ancient sources. Plethon derives the information about 
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Besides the lawgivers, Plethon also mentions the sages (σοφοί) of the 
'barbarians' - the Brahmans or the Indians, whose lawgiver was the legendary 
Dionysus or Bacchus and the western Iberians.18 The most important are 
naturally, however, the Median Magi, who are, according to Plethon, the 
disciples of Zoroaster and the authors of the Magian (Chaldaean) Oracles. 
In Greece, the Kouretes are 'the most ancient ones to be remembered'.19 They 
reintroduced the doctrine of the gods of the second and third order together 
with the doctrine about the everlastingness of the works of Zeus, 'his children, 
and the whole universe. According to Plethon, this doctrine was abandoned 
by the Greeks of that time because of the so-called Giants, who were not 
mythical creatures, but 'impious men who fought against the gods'. However, 
the Kouretes defeated them by using irrefutable arguments (λόγων τε άνάγκαις 
άναμφιλέκτων) against their beliefs, according to which and in contrast to 
those of the Kouretes, everything, with the exception of the one eldest' creator, 
is mortal. What is noteworthy in this account is the manner in which Plethon 
provides a philosophical and rational allegory of the ancient Greek myths of 
the battle between the gods and the Giants or the Kouretes who protected the 
infant Zeus by dancing around him.20 

Plethon further mentions the priests and interpreters of Zeus in Dodona, the 
prophet Polyeidos, visited even by Minos because of his wisdom and Teiresias 
who became the most famous expounder of the doctrine of infinite ascents of 
our soul 'from here' and its subsequent descents. After Cheiron, who in Greek 
mythology was a teacher and educator of many famous men,21 Plethon turns back 

Numa probably from Plutarch's Life of this legendary Roman lawgiver whose relation to 
Pythagoras is discussed there at length, Numa 60a-b, 64f-65e, 69c-e, 74d-c. In one passage 
(62d) Zoroaster is mentioned along with other lawgivers, who, according to Plutarch, are 
responsible also for religious legislation. In Plutarch's Aet. Rom. 268c-d, Numa fixes the 
beginning of the year according to nature (τη φύσει) to the winter solstice, which Plethon 
accepts in the Laws, 58 [111,36]; cf. Anastos 1948, p. 206, Tihon's commentary on Meth., 
pp. 179-80. For Plethon's general interest in Plutarch see Diller 1954, Mioni 1985, p. 385: 
Marc. Gr. 517 (= 886), fols 67-76v. 

18 Leg. 30 [1,2], 254 [111,43: Epinomis). 
19 The Brahmans of the Indians, the Magi of the Persians and unidentified Greek sages 

appear together (in almost identical words) also in Proclus, In Tim. 1,208.17-20. Plethon 
could well have drawn upon this passage. It is noteworthy that he does not mention the 
Chaldaeans who immediately follow. For further references see Tambrun 2006, pp. 86-7, 
with the notes. 

20 Gantz 1996, pp. 147-8.445-54, Tambrun 2006, p. 87-8. For the Kouretes see also 
the lost chapter 11,9 of Plethon's Laws: Περί Γής κατά Κούρητας θεοσέβειας. On religious 
belief according to the Kouretes.' Leg 10, trans. Woodhouse 1986, p. 323. 

21 Tambrun 2006, pp. 88-9, with the references to the possible ancient sources. 
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to historical or semi-historical persons. He mentions the seven legendary sages -
Chilon of Sparta, Solon of Athens, Bias of Priene, Thales of Miletus, Cleobulus 
of Lindos, Pittacus of Mitylene and Myson of Chenae. After them, Pythagoras 
and Plato are named together with other eminent philosophers from their school 
(οι απ' αυτών). According to Plethon, the most glorious of them are Parmenides, 
Timaeus of Locri, Plutarch, Plotinus, Porphyry and Iamblichus.22 

If we compare this list of famous Greek sages and lawgivers to that in the 
Address to Theodore, only few names appear in both these texts (Lycurgus and 
the Pythagoreans).23 This might be explained by the fact that the perspective 
in the Address is political and historical whereas the one here is mythological 
and philosophical. It is also interesting to note all the persons in the list who 
are, in some way, followers of Pythagoras. This provides a connection between 
Zoroastrian Magi and Plato. As is well known and as Plethon certainly could 
not ignore, the Neoplatonists Porphyry and Iamblichus both admired the 
ancient sage, and each of them wrote an account of the life of Pythagoras.24 In 
accordance with ancient tradition, (pseudo-)Timaeus of Locri is also considered 
by Plethon to be a Pythagorean and a teacher of Plato. He is supposed to share 
the theory of Forms with him as well as the doctrine of the eternity of the world, 
not to mention the dialogue of Plato named after him.2S As for Parmenides, he 
was not only highly esteemed by Plato (who again named one dialogue after 
him), but he is also connected with Pythagorean ism by Diogenes Laertius.26 

As Plethon further says, both the Pythagoreans and Plato lay emphasis on 
oral teaching, although in less favourable circumstances the use of 'reminders 
(υπομνήματα)' may be also allowed.2" Finally, in the Reply to Scholanosy the 
Golden Verses attributed to the Pythagoreans are quoted and, for Plethon, they 
are without doubt a genuine testimony of ancient Pythagoreanism.28 

Plethon claims that all the aforementioned thinkers agreed among themselves 
about the majority of things and that their doctrines seemed to be the best for 
'those who were concerned with what is better'. He himself agrees with them 
too, without searching for his own innovation in these ancient matters, nor is he 
going to accept some recent innovations of some sophists. According to him, sages 
declare that their opinions are always in accord with those who are more ancient 

22 Leg. 30-32 [1,2]. 
23 Sec above, pp. 12,18. 
2* Porphyry, Vita Pyth., Iamblichus, Vita Pyth. 
1S De diffX33426-32t3?>625-7, Contra Schol.X39222-3942tXXU 42226-430.17. 
26 Diogenes Laertius, Vitae IX,21. 
2" Contra SchoL V 376.25-378.12; cf. Plato, Phaedr. 276d, Ep. XII 359c. 
u Contra SchoL XXI 422.21-5, there is also an excerpt of this text preserved in Plethon s 

hand: see Diller 1956, p. 37, Mioni 1985, p. 159: Marc. Gr. 406 (= 791), fols 121v-122v. 
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and, moreover, it is erroneous to suppose that truth can change in the course of 
time. The sophists, on the contrary, strive to make innovations in many things and 
are anxious for novelties because the chief goal of their activity is a vain glory.29 

In his own work, Plethon thus wants to keep to the best ancient opinions 
and, unlike the poets and the sophists, he considers reasoning (λογισμός) to 
be 'the most powerful and divine of our criteria', and alone capable of helping 
to attain truth.30 However, if he plans to rely on rational argument, he must 
quite naturally defend it against a possible refutation of the very possibility 
of any rational argumentation. In his eyes, its main opponents are the sophist 
Protagoras and the sceptic Pyrrho who are dealt with in chapter 3 of book I 
entitled: O n the two doctrines of Protagoras and Pyrrho'.3' For Plethon, their 
doctrines, although mutually opposed, are likewise both vain and presumptuous 
and as such have to be rejected. In his presentation Protagoras claims that man is 
the measure of all things and what appears to each individual also exists. Pyrrho, 
on the contrary, argues that nothing is true and man therefore cannot be a judge 
of anything and the things themselves are somehow unsure.32 

Plethon does not spend much time on refuting both these doctrines. If 
somebody claims, as Protagoras does, that everything is true, he must accept 
also the opposite opinion held by the majority of people, according to which 
not everything is in fact true. If, on the contrary, someone like Pyrrho argues 
that nothing is true, he must also concede that this very opinion, too, is not 
true. Thus both Protagoras and Pyrrho are self-refuted. There are, moreover, 
further reasons for rejecting both doctrines. Almost everybody thinks that some 
people are wiser than the rest and those who know less therefore come to them 
to learn something, while at the same time they refute the ignorant for their 
false opinions. However, this would not be possible if they thought that either 
all or nobody knows the truth. Furthermore, nobody would certainly claim that 
contradictary opinions (τά άντιφάσκοντα) are true and not true at the same time. 
All people, for example, consider the opinion that this universe is everlasting 
(άΐδιον είναι τόδε το πάν) and the opinion that it is not so, to be in contradiction. 
This definitely cannot mean that both opinions are at the same time true, or that 

29 Leg. 32-4 [1,2]. 
30 Ibid. 34-6 [1,2]. 
31 Περί τοΐν δυοΐν λόγοιν τοϋ τε Πρωταγορείου και τοϋ Πυρρωνείου. Trans. Woodhousc 

1986, p. 322 (altered). 
32 Leg. 36-8 [1,3]: Λόγω δε δη έκείνω, άλλήλοιν μεν έναντιωτάτω, ομοίως δ' άλαζόνε τε 

και άτασθάλω, εκποδών ποιητέον οϊω ό μεν πάντα αληθή εϊναί φησιν, ώς πάντων χρημάτων 
μέτρον αν άνθρωπον δντα, και το δοκούν έκάστω, τοΟτο και δν· ό δ' ούδ* ότιουν αν είναι 
αληθές, ώς άνθρωπον γε ούκ αν άξιον γε δντα κριτήν ούδ' ότουοϋν, ή και τά πράγματα που 
αυτά άπιστα δντα. 
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both arc false, but that one of them is entirely (όλως) true, whereas the other is 
false. When we talk about future events, nobody supposes that everything will 
happen as he thinks, nor that everything will proceed differently, but that some 
things will turn out according to the opinion he has conceived beforehand and 
others contrary to it. The opinions about future events, confronted with what 
really happens, therefore prove to be true or false.-" 

Plethon similarly rejects the claim according to which, in spite of our ability 
to apprehend the truth about something, it is not appropriate for human beings 
to inquire into what is divine, because we cannot learn anything clear about the 
gods, who are higher beings than we are and, moreover, it is not pleasant to the 
gods themselves. Such a consideration is wrong because the gods would not have 
made us capable of inquiring into these things, if they had not wanted us to 
inquire into them, nor would they have provided us with the disposition to learn 
something clear about these matters. It is equally absurd that we would have 
no idea about these things and we would have to live as non-rational animals, 
which are capable only of consenting to what happens to them. In such a state we 
would not be able to strive after happiness. However, for Plethon, finding truth 
in these things cannot be just a result of some divine chance without reason' 
since in such a case nobody would ever acquire an opinion about anything in 
a permanent way. The other reason is that such people would not be perfectly 
happy is because they would be deprived of a rational account of the highest 
things, no matter whether they were doing well or not. As Plethon claims, to do 
well does not suffice because even madmen can happen to do well. It is therefore 
necessary to have a satisfactory knowledge about what it means that someone 
is doing well, and what is good and bad for man. Furthermore, there is nothing 
bad in divine things, which excludes that the gods would not want us to know 
their matters. The divine, by its very nature, is not envious and does not prevent 
us from benefitting from this knowledge. Although the divine is much higher 
than we are, this does not mean that it is unknowable for us since our nature is 
that of rational beings and it is not entirely different from the divine. God has 
made us able to inquire into his matters so that we do so and benefit greatly from 
learning something about him.* 

At this point, Plethon states the main presupposition of his further 
procedure: 

If wc use, as principles, the notions that are given by the gods to all people in common, 
and the divinations about the divine or at least to the most and better of them, and if 

33 Ibid. 38-40 [1,3]. 
34 Ibid. 40-42 [1,3]. 
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wc establish these [principles] as fixed for us, and if we, under the leadership of sages, 
proceed at each point by a necessary reasoning, wc shall not - with the divine help -
miss the best rational account about everything. 

After this he dedicates a prayer to the gods of reason (θεοί λόγιοι), asking them 
to enable us to attain truth.35 Placed at the beginning of the exposition of his 
philosophy, this prayer corresponds to the allocutions and hymns with which 
the Laws ends.36 Plethons source of inspiration could have been the beginning of 
Timaeus' speech in Plato's eponymous dialogue where Timaeus prays to the gods 
and goddesses so that his words may be according to their intellect (κατά νουν 
έκείνοις)'.3" 

The crucial point here is the introduction of'the notions that are given by 
the gods to all people in common. These common notions (κοιναί έννοιαι)',38 a 
conception taken by Plethon from ancient philosophy,39 are the basis that allows 
him to claim that the rational knowledge of the divine (and subsequendy also of 
the world) is possible and that it is the same for everybody. The common notions 
are a gift of the gods', because the divine obviously wants us to have knowledge 
about itself. Hence, this knowledge is attainable through our reason, although 
at the same time 'divination' is also mentioned. However, this means that if the 
divine is knowable by reason, it is necessarily intelligible and that its own nature 
is similarly rational. Thus, because of the gift of reason from the gods, we are, on 
this point, akin to the rationality of the divine. The common notions' seem also 
to be hinted at in Plethons commentary on theMagian OracleXVII, which will 
be discussed later on: 

35 Ibid. 42-4 [1,3-4]: Χρώμενοι γαρ άρχαΐς ταΐς κοινή πάσιν άνθρώποις ύπό θεών 
διδομέναις έννοίαις τε και περί του θείου μαντείαις, ή και ταΐς τών πλείστων και βελτιόνων, 
και ταύτας ήμΐν βεβαίας αύτοΐς τιθέμενοι, έπειτα άπό τούτων αν λογισμοΐς έκαστα άναγκαίοις, 
ρ αν οι σοφοί ύφηγώνται, μετιόντες, θεών αν συλλαμβανόντων, τοϋ βέλτιστου περί εκάστων 
λόγου ούκ άποτευζόμεθα. Cf. 252 [111,43: Epinomis]. 

36 Ibid. 132-240 [111,34-6], ΛΛΛ., below, pp. 311-20. 
r Plato, Tim. 27b-d; cf. also Leg X 887c, Epin. 980c. 
38 Cf. the title of lost chapter 11,2: Πρόληψις εννοιών κοινών. 'Preliminary account of 

common notions.' Leg. 8, trans. Woodhouse 1986, p. 323 (altered), and perhaps Aso Ad Bess. 
1459.29-30. 

39 Masai 1956, pp. 115-30. Plethon could have learnt about this ancient Stoic 
conception from Plutarch's Com. not. Common notions sometimes appear also in Proclus; 
however, they do not play such a prominent role there as in Plethon: see Steel 1997. For an 
overview of the conception of common notions with an emphasis on different Ncoplatonists, 
see Sarrrey's and Westcrink's commentary on Vjeol. Plat., vol. 1, pp. 159-61, n.4, Strange 
1994, pp. 26-9, and van den Berg 2009. 
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"The paternal intellect* that is, the immediate creator of the essence of the soul, 
'has sown' also 'the symbols into the souls' or the images of the intelligible Forms, 
from which each soul has always in itself acquired the reasons of things.40 

40 Or. mag. XXVII 3.16,16.6-9 [on XXVII]: Ό πατρικός νους, ό της της ψυχής δηλαδή 
ουσίας προσεχής δημιουργός, ούτος ταΐς ψυχαΐς ένέσπειρε και τά σύμβολα, ήτοι τάς των 
νοητών ειδών εικόνας, έξ ών τους τών δντων ψυχή εκάστη εν εαυτή κέκτηται λόγους. Trans. 
Woodhouse 1986, p. 52 (altered). 



Chapter 6 

Division of Reality 

In the metaphysical system of Plethon, reality is divided into three degrees 
ordered in a hierarchical scale. In the conclusion at the end of \us ExpUnation of 
Magian Oracles he interprets the account of'the mythology of the Magi' found 
in Plutarch's his and Osiris from his own philosophical perspective.1 One of 
Plethon s intentions here is certainly to demonstrate his claim about the mutual 
agreement of the 'Oracles of Zoroaster and the philosophy of Plato.2 As he says, 
very many have made their opinions to be in accord with these Oracles - in the 
first place the sages around Plato and Pythagoras', which is also confirmed by 
Plutarch. On the basis of his and Osiris, Plethon concludes that Zoroaster divided 
existing things (τα δντα) into three kinds. The first of them are presided over 
(έφιστώη)' by Horomazes (Ώρομάζης), the last ones by Ahriman (Άριμάνης), 
whereas Mithra (Μίθρας) is in the middle. The mythological account contained 
in Plutarch may seem dualistic since the god Horomazes is associated there with 
light whereas the daemon Ahriman with darkness, both being equally powerful 
and fighting against one another. We are told that each of them has produced six 
other gods. However, after that Horomazes enlarged himself to thrice his former 
size (τρις εαυτόν αύξήσας), and removed himself as far from the Sun (άπέστησε 
τοϋ ηλίου) as the Sun is distant (άφέστηκε) from the Earth, and adorned the 
heavens with stars'.3 So Plethon may well have thought that the dualism of the 
myth is limited to the sensible world only, while Horomazes is placed safely at 

1 Or. mag. 19.5-22. 
2 In Plutarch, De Is. 370c, immediately after the account of the myth of the Magi, the 

Chaldaeans arc mentioned and we arc told they teach about the planet gods. 
* Ibid. 369d-370c, trans. Frank C. Babbitt. This passage (together with some further 

text of the same treatise) has been excerpted by Plethon in Marc. Gr. 517 (= 886), fol. 
67r.2-7: Ότι Ζωροάστρην Πλούταρχος ίστορεΐσθαί φησι πεντακισχιλίοις έτεσι τών Τρωικών 
πρεσβύτερον γεγονέναι. τοϋτον τρεις θεούς τριών μοιρών τών όντων ηγεμονικούς σέβειν 
διδάξαι, Ώρομάζην, Μίθρην, Άρειμάνην. Ώρομάζην μεν τον κράτιστον της πρεσβυτάτης και 
καλλίστης τών δντων μοίρας μάλιστα αίτιον, Άρειμάνην δε τής εσχάτης, Μίθρην δε τής μέσης. 
Cf. Manfrcdini 1972, ρ. 569. For Plethon s general interest in Plutarch see Dillcr 1954, 
Mioni 1985, p. 385: Marc. Gr. 517 (= 886). fols 67-76v. 
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the higher level of reality as a more eminent principle. This is suggested also by 
the immediately preceding context in Isis and Osiris.* 

In his comparison of the Zoroastrian mythology found by Plutarch and of 
the Magian Oracles, Plethon identifies Horomazes with 'the Father (πατήρ)' of 
the Oracles, Mithra with 'the second intellect (δεύτερος νους)' and Ahriman who 
has no equivalent in the Oracles, with the Sun. Horomazes is 'three times greater 
and further (τριπλάσιον εαυτόν άφεστηκέναι)' from the Sun while Mithra 
who comes after Horomazes, is 'two times greater and further (διπλάσιον)'. As 
Plethon attempts to show, this structure of the Zoroastrian cosmos is the same 
as the division of reality in the famous passage of the second letter attributed to 
Plato (which is today regarded as spurious). Nonetheless, it was considered as 
genuine by ancient Platonists, including obviously also by Plethon: 

Upon the King of all (ό πάντων βασιλεύς) do all things turn; he is the end of all 
things and the cause of all good. Things of the second order turn upon the Second 
and those of the third order upon the Third.5 

An analogy of the doctrines found in the myth of Zoroastrians recounted by 
Plutarch, in the Magian (Chaldaean) Oracles and in Plato thus enables Plethon 
to claim that these three texts represent three expressions, differing only in their 
particular formulation, of one omnipresent and cvcrlzsungphilosophia perennis, 
in which reality is divided into three hierarchically ordered kinds. 

We must, however, always distinguish three different principles and levels of 
things corresponding to them. 'The King of air (or alternatively 'the Father' and 
'Horomazes') is the source of being for everything else, but the things on the first 
and second level of created things are identical with 'the Second' (or 'the second 
intellect' and 'Mithra') and 'the Third' (or 'the Sun' and 'Ahriman'). Everything 
that has been caused by some higher principle is thus divided into the things that 
are eternal (τα αιώνια), those that are in time, but everlasting and never going to 
perish (τα έγχρονα μεν, άΐδια δε), and finally those that are mortal (τα θνητά). 

4 Plutarch, De Is. 369b-d; for an interpretation of Plutarch's dualism as limited to the 
sensible world sec Chlup 2000. 

5 Plato, Ep. II 312e: περί τον πάντων βασιλέα πάντ* έστι και εκείνου ένεκα πάντα, και 
εκείνο αίτιον απάντων τών καλών δεύτερον δε πέρι τα δεύτερα, και τρίτον πέρι τα τρίτα. 
Trans. Glenn R. Morrow in Cooper-Hutchinson 1997, p. 1638 (altered). For a history of 
its interpretation see Saffreys and Wcstcrinks introduction to Proclus, Theoi Plat., vol. 2, 
pp. xx-lix ('Histoire des exigeses dc la Lettre II de Platon dans la tradition platonicicnne'). 
Plethon belongs to those Platonists who conceive the relation between the three orders of 
things mentioned by Plato as hierarchical rather than trinitarian. See also Tambrun-Krasker' 
commentary on Or. mag., pp. 153-5. 
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This means that while the first principle is the originator of everything else, 
the things on the second and third level have also further causes - the second 
and third principle respectively. Only what is closest* to 'the King of all* and 
has no other cause is eternal. Where the second or even the third principle is 
implied and it is not just the highest god who is the immediate creator, but the 
lower, second or the third principles, the things thus generated are 'in time, but 
everlasting' or even 'mortal* and perishable. 

Further details of this metaphysical system will become clearer in due 
course. It may nevertheless be already mentioned here that in the Laws the first 
principle is called 'pre-eternal (προαιώνιος)' because, being the immediate cause 
of eternal things, it must be even 'before the eternity I6 To provide a comparison 
with Plethons own system, the structure of reality in his different sources may be 
summarized in the following way: 

Table 1 The structure of reality according to Plethons sources 

1 

2 

3 

I 

Plato 
Second Letter 

King of all 

The Second 

The Third 

II 

Magi of 
Zoroaster 
[Chaldaean] 
Oracles 

Father 

the second 
intellect 

[the Sun] 

III 

Plutarch 
Zoroastrian myth 

Horomazes 

Mithra 

Ahriman 

IV 

Plethon 
Laws 

Zeus 

gods of 2nd order 
(supracelestial) 

gods of 3rd order 
(inside the 
cosmos) 

1 creates the eternal Forms (2) 

2 creates the entities within the sensible cosmos which are in time, but everlasting (3) 

3 creates mortal beings and things 

Leg. 96 [111,15]. 
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In chapter 5 of book I of Plethons Laws the analogous degrees of divinity 
(θειότης) are distinguished. The foremost place belongs to Zeus, the first and 
ultimate principle of everything else that is not caused by any higher principle. 
After him Plethon posits the gods located in the second and third place according 
to their lesser divinity, 'the children and creations and the children of the children 
and the creations of the creations of Zeus'. The supreme God orders and governs 
(κατακοσμεΐ) everything and especially human affairs' through the second and 
third gods, each of them with a larger or smaller field to preside over. Owing to 
their degree of divinity, the gods of the second order are immediately next to Zeus. 
They are the so-called supracelestial gods (ύπερουράνιοι θεοί) that are completely 
detached from bodies and matter'. Translated into philosophical terms, they 
represent Platonic pure forms (είδη ... ειλικρινή)', which exist 'themselves by 
themselves (αυτά καθ' αυτά)', and immovable intellects (νόες ακίνητοι)'/ The 
gods of the third order are located 'inside this cosmos' and they are 'rational and 
immortal living beings, composed of the infallible souls and of unageing and 
undefiled bodies'. In other words, they are stars and other heavenly bodies and 
daemons.8 Next, after the gods of the third order, there is the part of the world 
in which we and other mortal creatures live. As Plethons account makes clear, 
the common feature of the gods of all three orders is their perpetual existence, 
without beginning or end.9 Thus in contrast to sensible things, that begin 
and cease to exist in their due time, everything that is divine, has a permanent 
existence, regardless of whether it is self-caused, as the first principle, or caused 
and sustained by some higher cause, as in the case of the second and third gods. 

In chapter 15 of book III of the Laws, further characteristics of the tripartite 
world created by the first principle are added to those we have already seen above. 
The highest part of reality, the realm of the Forms, is wholly and completely 
eternal (αίώνιον) and immovable (άκίνητον), and since neither the past nor the 
future exist there, everything is present on this level of reality simultaneously 
(το σύμπαν ένεστηκός αεί). The second part, the realm of the gods inside the 
cosmos, exists already in time (έγχρονον) and motion, but it is everlasting 
(άΐδιον) and has neither a beginning in time nor will it ever cease to exist. Finally, 

Ibid. 44-6 [1,5]. Gcmistos systematically avoids employing the nominative plural of 
the Greek substantive νους that was usually turned into a rather irregular grammatical form 
νόες by Proclus and other Ncoplatonists. We shall keep to their usage, however un-Plethonic 
it may be. 

8 Ibid. 52 [1,5]:... τους εντός ουρανού τούδε, ζώα λογικά τε και αθάνατα, ψυχών μεν εξ 
άναμαρτητων, σωμάτων δ' άγήρων και ακήρατων συνεστώτας.... 

9 According to Plethon, the lowest of the gods are daemons, ibid. 176 [111,34], 
presumably because the ensuing human soul is already connected to the body that is mortal. 
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the lowest part of the universe exists in time (έγχρονον) and is mortal (θνητόν), 
because there the beginning and the end of life is determined by time. 

Plethon infers that because there are three entirely different kinds of essences 
(ούσίαι), three principally different types of generations (γενέσεις) must similarly 
exist. Hence there is an analogy between essence and generation.10 Therefore, if 
any of the eternal essences proceeds from Zeus, the first principle, which alone 
is caused by himself (αυτός δι' αυτόν) and which is the pre-eternal (προαιώνιος) 
cause of the eternal Forms, all such essences must be similarly eternal. This is 
because an eternal substance, being eternal as a whole, cannot be caused partly 
by a pre-eternal principle and pardy by something that is not pre-eternal any 
more. Thus Zeus, the first pre-eternal principle, generates the eternal essence 
in its whole. He has subsequendy charged (έπιτρέποι) its immediate product 
with the creation of what exists in time, but is everlasting, and similarly, this 
essence has been further put in charge of the creation of what is temporal and 
mortal. Thus each kind of essence is created by another, immediately preceding 
superior essence and, according to its own character, has its appropriate type of 
causation.11 However, as is evident, the higher level of reality does not cease to be 
in a certain sense present in the lower ones created by its activity. Although the 
first principle charges* the essence generated immediately by it with the creating 
of the subsequent ontological level, being the highest cause, it is always present 
as the first and utmost principle of everything else 

Table 2 The levels of reality in Plethon s philosophia perennis 

1 

2 

3 

First principle 

Forms (intellects) 

sensible cosmos heavenly bodies, daemons 

perishable bodies 

pre-eternal 

eternal 

everlasting 

mortal 

* * • 

Ibid. 242 [111,43: Epinomis]. 
Ibid. 96 [111,15]; cf. 180 [111,34]. 
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The text of chapter 5 of book I of the Laws offers yet another perspective on 
the division of reality, which has a close parallel in two passages in sections 
IV and X of the treatise On the Differences. The first place is reserved, again, 
to Zeus, the highest God in the Laws, or 'the super-essential (ύπερούσιον) 
One of the Platonists' in the Differences. In both cases the first principle that is 
Supremely one (άκρως εν)' is so unified that no distinction between its essence 
(ουσία), activity or actuality (πράξις/ένεργία),12 and potentiality (δύναμις) 
can be traced in it. In intellects (νόες) or the Forms (εϊδη) essence is already 
distinguished from activity-actuality, but it is permanently active or actualized 
and there is no distinction between it and potentiality.13 Intellects and Forms 
thus 'possess all their attributes (τά προσόντα) permanently in the present, not 
potentially (δυνάμει) but actually (ένεργία)' and they are therefore 'immovable 
(ακίνητα)'.1* For this level of reality the distinction between attributes and 
the essences is thus asserted whereas the same is not true about the super-
essential One.ls In the soul (ψυχή) essence, activity-actuality and potentiality 
are distinguished because it is not always active (ένεργόν) and often remains 
in the state of pure potentiality (ψιλή δύναμις)'.16 Or alternatively, this is so 
because €the soul moves from one thought to another, and the human soul from 
thinking to not-thinking as well as, in contrast, from not-thinking to thinking, 
and so it does not always possess knowledge of things, nor possesses it entirely in 
actuality but rather potentially\r In the body (σώμα) essence is further divided 
into form (είδος) and matter (υλη) that is not only movable (κινητή), but 
also dissoluble (σκεδαστή), and divisible into infinity (μεριστή έπ άπειρον).18 

Matter is thus a specific kind of potentiality that, in contrast to the potentiality 
in the soul, can even cease to exist and may be divided ad infinitum. Similarly, in 
the case of matter and the body that is dissoluble and divisible, this potentiality 
is passive, that is, able to be acted upon under an impulse of something else, 
whereas in the soul potentiality, as distinguished from activity, appears rather 
as active potentiality that is able to cause some outward effect. This reminds us 
of the Neoplatonic conception of the gradual decrease of potentiality moving 
down through different levels of reality. It starts from the active potentiality 

12 The term ένεργία is used in the Differences, πράξις in the Laws. 
13 Leg. 54 [1,5], Dediff IV 326.31 -327.4, X 337.7-26: sec Appendix III, 1-2,4, below, 

pp. 289-91. 
14 Ibid. IV 326.35-7, trans. Woodhouse 1986, p. 198. 
15 Dediff X 337.19-23. 
16 Leg. 54 [1,5]. 
17 De diff IV 326.37-327.4: sec Appendix 111,1, below, p. 289, trans. Woodhouse 

1986, p. 198; cf. Or. mag. 18.4-6 [on XXXI]. 
18 1 * 5 4 [1.5]. 
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which is predominant in the higher metaphysical realities, and then shifts to 
the passive one which is a prominent feature of the lower ontological levels, 
with the entirely passive sensible matter at the lowest place of everything.19 

In section X of the Differences the division described above is supplemented 
with reflections on unity, multiplicity and infinity. Because the super-essential 
God (ό ύπερούσιος θεός) is supremely one (άκρως εν), there is no multiplicity 
(πλήθος) within him. Multiplicity appears only on the level of the intelligible 
order, 'but it is finite and in no way infinite, either potentially or actually'. 
In the sensible world, infinity appears because of the presence of matter 'to 
which primarily the infinite is attributed'. Although matter as everything in 
the sensible world has its cause in 'the other world' of the Forms, 'the cause 
there', being one of the ideal entities, 'is not itself infinite'.20 As Plethon claims 
in the Laws, the Forms and daemons closer to the first principle, itself'purely 
one (είλικρινώς εν)', are in lesser number whereas those that are further from 
it are more numerous.21 

Plethon thus moves down from the absolute oneness of the first principle 
across the intelligible Forms and the Soul to infinite and plural matter. The 
nature of the difference between the first principle or the First God, and the 
intelligible order of the Forms or the second gods, is clearly delineated. If there 
is something distinct from the first principle conceived as 'supremely one', it 
must necessarily be many. (And that there exists something that is distinct from 
the One is obvious from our experience of the sensible world that is evidently 
plural.) On the level of the order of the Forms however, this multiplicity is 
still 'finite', well defined and delimited. In order to explain the nature of this 
first level of finite multiplicity, Plethon presupposes two distinctions that may 
be traced inside it - the difference between the essences and attributes of the 
Forms and the difference between their essences and their activity-actuality. 
Because essence (ουσία) appears as an independent principle first on the level of 
the Forms which are already multiple, this may explain why the first principle, 
which is the immediate creator of the Forms, is sometimes described as 'super-
essential (ύπερ-ούσιος)'. In other words, the One is placed above being because, 

19 Cf. Plotinus,£««. 11,4 [12], II.5 [25], Proclus,£/. tbeoL LXXVIII-LXXIX 74.8-26; 
cf. Steel 1996. 

20 De diff. X 337.7-13: sec Appendix 111,2, below, p. 289. trans. Wbodhousc 1986, 
p. 207 (altered). 

21 Leg, 56 [1,5]. A similar account of the progressive differentiation of reality in 
Plethon s letter to Bcssarion, Ad Bess. I 459.13-460.5, has been left aside here, since it seems 
to be to a large extant an interpretation of a philosophical conception of Proclus, being 
originally inspired by a Proclean question posed by Bessarion, Ad Gemist. 1455.5-456.22. 
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as completely united, it has no distinguishable and independent essence that 
would determine its nature. 

However, from the passages quoted so far, the details of Plethon s conception 
of essence (ουσία) and attributes (προσόντα) as well as the precise nature of 
their distinction are not altogether clear and other texts have to be introduced 
to make them understandable. When Plethon uses the concept of attribute, 
he certainly means a permanent quality or a typical feature of some essence as 
opposed to an accident that is temporal and contingent.22 Nevertheless, this 
does not necessarily mean that an attribute is simply identical with its essence 
even though the close relation of these two is quite natural. In the Reply to 
SchoUnos it is thus claimed that the essence as compared to attribute has more 
being (ov), which is, nonetheless, the common genus for both.23 Regardless of 
their plurality, in the Laws the Forms are said to be indivisible as to their essence 
(αμέριστα την ούσίαν).2*1 Similarly in the passage from chapter 5 of book I of the 
Laws already quoted, Plethon further explains that every Form has its essence 
from Zeus itself, 'the indivisible from the indivisible'. As he claims: 

[the essence of each Form] has in itself, beforehand together and individually, 
every plurality that each [Form] is the cause of in the things under it. With the 
only exception of Poseidon, the eldest of the Forms, they order and arrange 
among themselves attributes, from one another, because the king and the 
Father has established a mutual community of the goods of his children among 
themselves. This is the greatest thing and the good that he has made for them, 
after the community with himself.25 

To sum up this account, each Form has its proper position in the intelligible 
order, but at the same time it reflects in itself the rest of the Forms because the 
intelligible world is constituted by the mutual relations of the Forms among 
themselves. The alleged distinction between essence and attribute, that is the 
source of the (finite) multiplicity of the Forms, seems to be analogous to their 
being one and many at the same time. The Forms have certain common features 
- they are eternal, changeless entities, being the gods of the second order that are 
the models and causes of the sensible world. These are the main characteristics 

22 For the use of the verb προσεΐναι and its derivatives sec Leg. 102, 114 [111,15], De 
diff. X 337.12. 32, 338.35, Contra SchoL XIX 416.21, XXIII 434.13. XXIX 472.2, XXXI 
500.21. 

23 Ibid. XXIII 434.13-14. 
24 Add. 119v.4-5, below, p. 313. 
25 Leg. 46-8 [1.5]: see Appendix 111,3, below, p. 290. Cf. ibid. 102 [111,15]. 

Ad Bess. 1459.13-19. 



Division of Reality 69 

of their 'indivisible' essence, thanks to which they are in some way similar to 
Zeus and which are common to all of them, that is, to the essence of the Forms. 
Furthermore, the Forms are not equal, but some are 'higher', 'closer to the first 
principle* and more general, while other 'lower', 'closer to the sensible world' and 
more specific. Each Form has also its own specific characteristic; it is a general 
Form of a thing, quality or feature, and this is what should be most probably 
understood under the attributes proper to the Forms. Because, as has been said, 
the Forms are the models and causes of the things in our sensible world created 
by their specific causation, attributes seem thus to be identical with their activity. 
This is most probably the meaning we should finally give to the ambiguous 
'activity-actuality (πράξις/ένεργία)', at least on the level of the Forms. In the 
Differences Plethon maintains that they exercise their activity in the sensible 
world.26 Moreover, as he tells us elsewhere, there is no distinction between 
potentiality and actuality in them, a specific essence and an attribute of each Form 
being determined by its position in the intelligible order, not by actualization of 
a specific potentiality inherent in its essence.r In this interpretation of Plethon's 

26 DediffX 341.39-342.1. 
27 Dcmctracopoulos 2004, pp. 29-38,2006, pp. 284-94, argues that the distinction 

between ουσία and πράζις/ένεργία is inspired by the Thomism of Plethons alleged 
teacher, Demetrios Kydones. However, even though there might be some documents 
(excerpts and notes) proving Plethon has some interest in Thomas Aquinas and, despite 
all Demetracopoulos' effort to support his claim, it still remains uncertain whether 
Plethon's philosophy really was influenced by this Latin and Aristotelian philosopher. 
Furthermore, the distinction in question does not seem be the same as the one between 
essentia and esse/actualitas by Aquinas. Whereas ένεργία may be both activity-action 
and actuality, πράξις can have only the first of these two meanings and the usage of 
this word is thus irreconcilable with the Thomistic distinction between essence and its 
being (or actuality). Although Demetracopoulos quotes a number of Thomistic texts, 
including some alleged excerpts from Plethon, in none of them, however, docs πράξις 
appear, and ένεργία is constantly used, 2004, pp. 147, 153-4, n.475, 155-9, 165, 
with a sole exception of an anti-Palamite text by John Kyparissiotcs, ibid., pp. 36-8, 
2006, pp. 282-7, in which, however, the author seems to have activity-action and 
not actuality in mind. It is thus more probable that Plethon let himself be inspired by 
Ncoplatonic tradition in general and possibly by Proclus in particular who similarly 
distinguishes between essence, activity (ενέργεια, not πράξις), and potentiality. See 
e.g. Proclus, In Tim. 11,125.11-24, where he makes this distinction in a context of 
the soul; cf. De Jiff IV 326.30-327.4, for this distinction by Proclus sec Steel 1997, 
pp. 296-7, Chlup 2012, pp. 76-82, and for further Proclcan passages see Segonds' 
commentary on Proclus, In Ale. 84.9-13, pp. 169-70, n.8. Sec further Plotinus, Enn. 11,5 
[25], VI,8 [39],4.24-8, 7.46-54. The similarity between Plotinus* Enn. 11,5 [25J.3.4-8 
and Plethons Dediff IV 326.33-327.4 has been noted by Kalligas 1997. p. 288. A similar 
philosophical conception may be found also in Ficino: sec Kristcllcr 1943, pp. 123-4. 
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rather partial and mysterious statements, the distinction between essence and 
attribute distinguishable in the Forms would mean that essence represents 
the common nature of the Forms, that is, what makes a Form to be the Form, 
whereas attribute determines specific characteristics of each Form, that is, what 
this is the Form of or what it is a model and cause for. 

In the sensible world a further distinction between potentiality and activity-
actuality appears. The Aristotelian concept of potentiality (δύναμις) seems to 
be double here since it can either mean active potentiality to act or passive 
potentiality to be acted upon.28 In the case of the soul, we have to do with active 
potentiality only - the soul is either active or not. In section IV of the Differences 
Plethon even distinguishes several different kinds of souls: 

In the soul, however, they [the Platonists] distinguish essence (ουσία) and 
potentiality (δύναμις) and activity-actuality (ένεργία), because the soul moves 
from one thought to another, and the human soul from thinking to not-thinking 
and from not-thinking to thinking, and so docs not always possesses knowledge 
of things nor possesses it entirely in actuality (ένεργία) but rather potentially 
(δυνάμει).29 

According to this account, the soul of a higher kind, presumably the world 
soul or the soul of the gods of the third order, cannot think everything at once, 
but moves from one thought to another. The human soul, on the contrary, 
Moves' from the state in which its activity is not exercised, but remains in 
potentiality, to that in which this potentiality is actualized. On the lowest 
level of the sensible world, in the body, there exists further distinction 
between infinitely divisible matter (ΰλη) and form (είδος), in other words, 
between passive potentiality (to be acted upon) that is not actualized and its 
actualization. Where the bodily principle prevails, actualization can, however, 
be only the temporal one since the infinity of matter requires that nothing 
can exist permanently in the same state and everything is necessarily doomed 
to extinction. The world of bodies is not divine anymore because the main 
feature of the gods of all the orders is that, being eternal or everlasting, they 
enjoy existence without a beginning or an end. 

u A similar distinction may be found in De diff. IX 334.8-12. 
29 Ibid. IV 326.37-327.4, trans. Woodhousc 1986, p. 198 (altered). 
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Tabic 3 The differentiation of the levels of reality from One to material 

world 

1 

2 

3 

4 

First principle 

Forms (intellects) 

soul 

matter 

supremely One 

essence 

essence 

essence 

activity—actuality 

activity—actuality 

activity—actuality 

potentiality 

active 
potentiality 

passive 
potentiality 





Chapter 7 

Zeus, the First Principle 

Plcthon calls the first principle of everything by various traditional names 
derived from different sources. In the Laws he names it Zeus,1 which is the 
familiar name of'the Father of the gods and men* in ancient Greek mythology. 
The designation 'Father (πατήρ)' can be found in the original text of the Magian 
Oracles, which Plethon commented upon, but also in Plato's Timaeus and Sixth 
Letter.1 The name creator (δημιουργός)' is apparendy also borrowed from the 
same dialogue,3 whereas the tide 'king (βασιλεύς)' appears in Plato's second 
letter4 discussed by Plethon in his commentary on the Magian Oracles. 

Furthermore, he conceives the first principle to be supremely one (άκρως 
εν)'5 without any trace of plurality, being the perfect unity of essence, actuality-
activity and potentiality. This is similar to his description of Zeus as purely one 
(είλικρινώς εν)'6 or 'the One itself (αύτοέν)'7 that exists in supreme simplicity 
(άκρα άπλότης)'.8 Plethon goes even so far as to claim that the first principle 
cannot be 'many and one at the same time'. 

[If it were] a kind of unity composed of things that are all similarly uncreated, it 
would still need something different and higher that would hold it together. Even 
though [it were one composed of] something uncreated and other things that 
already proceed from it, they would not yet proceed with a nature akin to the 
first principle. The latter is itself by itself, whereas those arc already by something 
different and thereby distinguished.9 

1 For a detailed discussion of this aspect of Plethon s philosophy sec Zografidis 2003. 
2008. 

2 Or. mag. V 1.10, VII 1.14. XII 2.7. XXX 4.1, XXXIII 4.6, XXXIV 4.8, Plato, Tim. 
28c3.37c7,41a7,42c7, 50d3,71d5, Ep. VI 323d4; cf. Brisson 2003. pp. 114-17. 

3 Plato. Tim. 28a6,29a3,41 a7,42e8,68e2,69c3. 
4 Plato, £/>. 11312c 1-2. 
5 Cf. farther Or. mag. 16.16 [on XXVIIIb]. 
6 Leg. 46 [1.5], 170(111,34]. 
7 Ibid. 132,150,168,186 [111,34], 202 [111.35]. 
8 Ibid. 100 [111,15]. 
9 Ibid. 170 [111,34]: ... και έτι είλικρινώς εν, ού πολλά τε όμου ό αυτός και εν, άτε δη 

ούδ' ενόν ούΥ αν εξ ομοίως τών πάντων άγενήτων εν τι συστηναι, ετέρου γαρ αν δεοιτο και 



74 1J)e Philosophy ofGemistos Plethon 

Thus, according to Plethon, the principle which is really the first, that is to say, 
uncreated by any higher cause, has to be one (εν) without any distinguishable 
individual parts (πολλά). Similarly it cannot be one complex of several first, 
(seemingly) uncreated entities because in such a case the structure of this 
composition would be different from its parts, and would be, in fact, a higher 
cause of them. This is because, for Plethon, a structure is responsible for the 
unity and therefore the very existence of an entity that is one and many at the 
same time. The situation is just the same in the second proposed alternative 
where some parts of the first principle are created by another higher, but 
similarly intrinsic cause. It is in the very nature of the first principle, which is 
the utmost cause of everything else, that it has to be 'by itself and uncreated. 
The parts in question, being created by something else, thus exist thanks to the 
One and, for this reason, they cannot be identified with the first principle and 
must be something different and lower than their cause. To conclude, according 
to Plethon, the first principle is thus not only one, but also 'most identical with 
itself (ό δτι μάλιστα αυτός αύτω)'.10 

This absolute unity and identity makes the first principle radically different 
from everything else that is created by its activity. Because the first principle is 
absolutely one, being different from the other things that are many, it is called 
'super-essential (ύπερ-ούσιος)' in the Differences, as has been already mentioned, 
in contrast to the things that have their essences (ούσίαι) distinguished and in 
which there is a difference between essence and activity. The first principle is 
also called by an hyperbolic expression 'true being that really is (δντως ών τω 
δντι)',11 because it is not just ordinary being, but the 'being itself (αύτοών)',12 the 
source of all being. This is what Plethon obviously has in mind when he claims in 
a letter to Bessarion that being (το δν) should be ascribed also to the first cause 
(το πρώτον αίτιον), because it cannot be assigned to anything more appropriately 
than to what is itself by itself.13 By this statement Plethon presumably means that 
the first principle is the ultimate source of all being and as such it can be also 
called in a certain sense being. However, there is the insurmountable difference 
between the One and the Many, grounded in the very fact that the first principle 

κρείττονος αμα του συνέξοντος· ούτ' αν εξ ενός μεν άγενήτου, των δ' άλλων από τούτου ήδη 
προϊόντων, ού γαρ αν έτι συμφυά τω αύτω δΓ αυτό δντι τά δι' έτερον ήδη όντα, καΐ τοσούτω 
διακρινόμενα, προΐοι. 

10 Ibid. 46 [1,5]; cf. Add. 119.12-15, below, p. 312. 
11 Leg. 46 [1,5], 168-70 [111,34]. 
12 Ibid. 132,168 [111,34], 202,216 [111,35]. For the metrical reasons Plethon sometimes 

uses a slightly different form αύτοεών. 
13 Ad Bess. 146033-461 Λ. 
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'is itself by itself (το αυτό δΓ αύτοϋ δν)'14 and 'in every respect and altogether 
uncreated (άγένητος)',^ that means, not produced by any higher cause. For 
these reasons Zeus may be described as 'transcendent (εξαίρετος)',16 'eminent 
(έξοχος)',17 'of incomparable superiority (άσύμβλητος υπεροχή)?8 or 'impossible 
to be counted (ούκ ένάριθμος) among other gods'.19 The address 'you great, 
really great and more than great'20 also gradually intensifies the insurmountable 
difference between him and his creation. As it has been mentioned above, 
Plethon speaks of Zeus as being 'pre-eternal (προ-αιώνιος)', that is, even before 
and beyond the eternity of the most immediate of his creation - the Forms.21 

Not only these, but also some other expressions quoted above, bring Plethon 
close to the Platonic tradition of negative theology that attempts to describe 
the more perfect degrees of reality through indirect means. According to it, 
the pre-eminence of the One, the first principle, grounded in its absolute unity, 
identity and self-subsistence, cannot be expressed in the incomplete and partial 
description of which we are only capable in our imperfect speech and reasoning, 
which by their nature are always necessarily plural.22 Good examples of such an 
approach are the Magian Oracles XXVIII and XXXIII: 

The Father has snatched himself away; 
not even shutting off his own fire in his intellectual power (δύναμις νοερά).23 

14 Leg. 56 [1,5], Or. mag 18.16-17 [on XXXIII]. 
,s Leg 46 [1,5], 156-8 [111,34], Zor. PUt. 262; cf. Or. mag 18.16 [on XXXIII]: το 

πάμπαν άγένητον, Ad Bess. I 459.30: ουκ αύτοπαράγωγον. 
16 ^.24[Ι,1],44[Ι,5],152,182[ΙΙΙ,34],Ζ^.Ρώ/.262,θΓ.^^. 18.14 [on XXXIII], 

Decl. brev. 22.8, Contra Schol. XII 404.1, XVII 414.3, XXX 486.25; cf. Or. mag. 18.17 [on 
XXXIII]: ή αύτοΰ θεότης τών άλλων πάντων έξηρηται. 

r Leg 202-6,214,218-20 [111,35]. 
18 Ibid. 170 [111,34]. 
19 Contra Schol. XII 404.1, XVII 414.3. 
20 Leg 132, 182, 200 [111,34]: συ μέγας, μέγας τω δντι και ύπέρμεγας. 
21 Ibid. 96 [111,15]. 
22 7WTambrun-Krasker2002,pp.7-9,147-50,314-17.2003,2006, pp. 173-95.and 

Siniossoglou 2011, pp. 223-77. According to them, Plethon conceives the first principle in 
positive way only, but the evidence is less straightforward than they claim. Furthermore, by 
the very postulation of the One over plurality of the ideal and sensible world Plethon gets 
close to Plotinus and Proclus who considered necessary to develop both positive and negative 
theological approaches to it. The perfcedy unified first principle thus can be neither known, 
nor spoken of with ordinary human concepts and words: sec Carabine 1995, pp. 103-87. In 
the Prayer to the One God Plethon uses the expressions typical of negative theology. Ad deum 
unum 273; however, this text seems to be exceptional among his writings; cf. p. 44, with n.56. 

23 Or. mag XXXIII 4.6-7, trans. Woodhouse 1986, p. 53. 
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According to Plethons commentary, the latter affirms the absolute difference 
of the first principle from the things created by it. He describes 'the Father* as 
transcendent (εξαίρετος)' and not limited in any way because he is uncreated 
and itself by itself. He is 'wholly incommunicable to anything other', not because 
of his envy, but because it is simply impossible.2* There is only an ostensible 
contrast between this utterance and the Oracle XXVlIIb: 

There is indeed something intelligible (τι νοητόν), which you must understand by 
the flower of the intellect (νοεϊν νόου άνθει). 

This Oracle follows immediately after XXVII la: 

Learn what is intelligible, for it exists outside intellect.25 

In the commentary on this Oracle Plethon emphasizes the need to acquire 
actually (ενεργεία) the cognition of the intelligible things (τά νοητά), whose 
images (αϊ εικόνες) have been sown in us by the creator and exist potentially 
(δυνάμει) in our soul.26 He obviously means here the acquiring of the knowledge 
of the intelligible Forms that, according to Platonists, are outside' us, as the 
Oracle says, and may be known in a recollection. 

In contrast, in the commentary on the Oracle XXVIIIb Plethon takes 
one step further (or higher) and accounts for the cognition of the first 
principle: 

The highest God, being supremely one (εν άκρως), cannot be known (νοεΐν) in 
the same manner as the other intelligible things (νοητά), but through the flower 
of the intellect (τφ τοϋ νοϋ άνθει) or through the highest and unitary [part] (τω 
άκροτάτω και ένιαίω) of our intellection (νόησις).2" 

The 'flower of the intellect' is an influential metaphor introduced by the original 
Chaldaean Oracles1* and commented upon and philosophically systematized by 
the later Neoplatonists, especially Proclus. According to them, the flower of the 
intellect is the principle of our unification with the higher realities, sometimes 

24 Or. mag. 18.14-19 [on XXXIII]; cf. Decl. brev. 22.8-9. 
25 Or. mag. XXVIIIa 3.17: Μάνθανε το νοητόν, έπεί νόου έξω υπάρχει. Trans. 

Woodhousc 1986, p. 53. See also the Oracle XXIV 3.11 and Plethons commentary on it, 
ibid. 15.10-12. 

26 Ibid. 16.11-14 [on XXVIIIa]. 
27 Ibid. 16.16-17.2 [on XXVIIIb]. 
w Or. Chald. 1.1, IL.2; cf. the commentary on 1.3 in Majcrcik 1989, p. 138. 
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identified with 'the one in us (το εν εν ήμΐν)', the principle of the unification with 
the One itself, the utmost principle of everything.29 The very same idea seems 
to be present also in Plethons commentary on the Oracle XXVIIIb. Similarly 
to the differentiation of the basic levels of reality in the philosophia perennis, 
here too he distinguishes the supremely united One from the intelligible Forms, 
constituted already as a kind of finite plurality. Whereas the intelligible can be 
known through intellect, this is not possible in the case of the One that is even 
above the limited plurality of the realm of the intelligible Forms. It can be only 
approached through the flower of the intellect', that is, through the highest 
and unitary [part] of our intellection (νόησις)'. According to this statement, for 
Plethon, the flower of the intellect is the most perfect, that means, the most 
united cognitive act. Like the One, we and our intellect are also in a certain sense 
a united one, one composition of many parts, and for this reason we may also 
presuppose the existence of 'the one in us' corresponding to the One, the first 
principle of all. Despite the absolute transcendence of the One claimed in the 
Oracle XXXIII, the analogy that is between it and 'the one in us' enables us to 
know in a very specific sense also the One. Such knowledge has to overcome the 
profound difference between the supreme One and the plurality of its creation, 
because it must go even beyond the plurality of the intelligible world, to which 
we have an access through our intellect. It must therefore be a kind of supra-
intellective, mystical union with the first principle.30 For this reason Plethon 
may also claim in his commentary on the Oracle XXIV that the 'image ... of 
God* cannot be seen through eyes' and what appears to those who are being 
initiated, whether it be 'thunderbolt, fire or something else', are only symbols 
and 'not a nature of God*.31 

Thanks to 'the flower of the intellect* we can thus know the main features of the 
first principle. As a principle (αρχή), in the double meaning in which this notion 
was understood in ancient Greek philosophy, it creates and subsequendy orders 
everything. This first aspect of Zeus fits well with his description as 'the creator 
(δημιουργός)' and 'the Father (πατήρ)' mentioned above.32 Being absolutely one, 
he is compared to a father that gives birth to the other gods (that means, the 
Forms) without any mother because there is nothing that might join him in 
the creation as a by-cause of the female kind. As Plethon explains, the 'female' 

29 Cf. Majcrcik 1989, pp. 30-45, Rist 1964, Gerard 1987, Dillon 2008, Chlup 2012, 
pp. 165-6. 

30 Pace Tambrun-Krasker' commentary ad loc., Or. mag., p. 134. 
31 Or. mag. 15.10-12 [on XXIV]: Μη ζήτησης ίδεΐν αύτοπτον άγαλμα της φύσεως, 

δηλαδή τής του θεού, άτε ουκ όφθαλμοΐς δν όρατόν. Τά δε τελουμένοις φαινόμενα, κεραυνοί 
και πυρ και είτι άλλο, σύμβολα άλλως εστίν, ού θεού τις φύσις. 

32 Cf. farther Or. mag. XXIX 3.19 with Plethons commentary, ibid. 17.4. 
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is here the principle that supplies matter (υλη) to things, and for this reason 
this principle is completely absent when Zeus creates the Forms.33 Furthermore, 
because of his supreme simplicity and because he has the potentiality to realize 
whatever he wills, within him there is no difference between creating through 
intellective act, and generating through nature.34 Zeus is therefore similarly 
called also 'the Father himself (αύτοπάτωρ)'" or 'before Father (προπάτωρ)'.36 As 
the creator of everything he is also 'supremely good (άκρως αγαθόν)',3' 'the good 
itself (αύτοαγαθός)',3* and 'the exceeding of the good (άγαθοΟ υπερβολή)/39 The 
Magian Oracle V thus may assert: 

For nothing imperfect rolls from the principle of the Father (πατρική αρχή).10 

In the Oracle XXXIV Plethon further claims, that, just because he is himself 
supremely good, the Father is not the cause of evil for anybody, but, in contrast, 
being the cause of the good for all, he is loved by everybody.41 The other aspect 
of Zeus acting as an αρχή is expressed by the aforementioned epithet 'king 
(βασιλεύς)' who directs everything in such a way that he may be also called 'the 
highest and most powerful necessity of all'.42 

From this account it is furthermore apparent why Plethon must be inevitably 
critical towards Aristotle's conception of the first principle acting as 'the first 
unmoved mover'. Indeed, the Differences begins with the denial that Aristotle 
would have ever espoused the conception of God as a productive cause of the 
world, which is the first and most important argument against his philosophy, 
being compared here to that of Plato.43 In Plethon's eyes Aristode's philosophy is 

33 Leg. 92 [111,15]: Ζευς..., ους αν αυτός θεών γεννώ, άμήτορας Υεννφ αν, ούδενός αύτω 
δντος του εν θήλεος λόγω συναιτίου, ώνπερ αν αυτός αίτιος εϊη, έσομενου.... 

34 Ibid. 100 [ΙΙΙ,15]: see Appendix ΙΧ.2, below, p. 303. 
35 Ibid. 46 [1,5], 152, 158,170 [111,34], 200-204 [111,35]. 
36 Ibid. 204 [111,35]. 
r Ibid. 66 [11,6], 142,154,170-72,180 [111,34], 242 [111,43: Epinomis\ Or. mag. 19.3 

[on XXXIV]. 
38 Leg. 132,150,168 [111,34]. 
39 Ibid. 242 [111,43: Epinomis]. 
40 Or. mag. V 1.10, trans. Woodhousc 1986, p. 51 (altered), see also Plethon's 

commentary, ibid. 6.12-14. 
41 Ibid. 19.2-4 [on XXXIV]:... "Ατε γαρ άκρως αυτός αγαθός ων, ούδ' αν κακοΟ αίτιος 

εϊη ούδενί, ώστ' αν και φοβερός είναι, αγαθών δ' άεί πάσιν αϊτιος ων, κάν άγαπώτο ύπό πάντων. 
42 Leg. 66 [11,6]:... τήν μεγίστην πασών ανάγκην και κρατίστην .... 
43 De diff. I 321.23-7: Πρώτον μεν ούν τον πάντων βασιλέα θεόν Πλάτων δημιουργόν 

της νοητής τε και χωριστής πάντη ουσίας, και δι' αυτής του παντός τούδε ουρανού τίθεται* 
Αριστοτέλης δε δημιουργόν μέν ούδενός ούδαμοΰ αυτόν φησιν είναι, αλλά μόνον του ουρανού 
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fallacious in two respects. First, it does not presuppose the existence of the creator 
God as an eternally operating productive cause of the world, but conceives him 
only as the final cause. It thus means that the world, which, according to Aristotle, 
is eternal, has no proper cause of its origin. Second, Aristotle s philosophical 
astronomy, by postulating a series of planetary spheres and their corresponding 
intellects that act as their movers, clearly implies that God as the first mover is 
on the same ontological level as the rest of moving intellects, and for this reason 
lacks the transcendence that is one of the most important features claimed for 
the first principle by Plethon.44 

τούδε κινητικόν. 'First, then, Placos view is that God, the supreme king, is the creator of every 
kind of intelligible and separate essence, and hence of our entire universe. On the other hand, 
Aristotle never calls God the creator of anything whatever, but only the motive force of all 
this heaven.' Trans. Woodhouse 1986, p. 192 (altered). 

44 Dediffil 322.4-323.4; cf. Contra SchoL V1I-VIII384.14-392.9, X-XX 392.18-419.18. 





Chapter 8 

Supracelestial Gods, the Forms 

Defence of Platonic Forms 

After the first principle of all, Plethon, following Plato, postulates the world of 
the intelligible Forms, that is the model of our sensible world. The One is thus 
not an immediate creator of the cosmos - that is, the ideal model, in which 
plurality already exists. As Plethon says: 

the proponents of the Forms do not suppose that God who is supremely good 
is the immediate creator of this universe, but rather of another prior nature and 
essence, more akin to himself, eternal and being always in the same state, and that 
he created the universe not by himself but through that essence.1 

The reason for postulating such a model might be our experience of plurality 
within the world of the Forms in intellection, in which our different intellective 
acts correspond to different Forms with distinguished essences and attributes, 
in contrast to the first principle that is absolutely one and simple. Furthermore, 
Plato's works and the Magian Oracles^ discerning between the first, higher God 
and creator and the second, lower one,2 must have also had a strong influence 
on Plethon in this point. In his commentary on the latter work Plethon 
identifies the Forms as 'bonds (ίυγγες)', the name taken from the original 
Chaldaean Oracles? They are characterized as 'inflexible intellective upholders 
(νοεροί άνοχεΐς άκαμπεΐς)' because they maintain the incorruptible part of the 
sensible world in being.4 According to Plethon, the name 'bonds' indicates that 

1 De diff. X 336.20-25: Ού τούδε τοΰ ουρανού δημιουργόν προσεχή τον άκρως αγαθόν 
θεόν οι τά είδη τιθέμενοι άξιούσιν είναι, άλλ ετέρας πρότερον φύσεως τε και ουσίας, έαυτώ 
τέ συγγενεστέρας και αιωνίας, άεί τέ και κατά τά αυτά ωσαύτως έχούσης. Trans. Woodhouse 
1986, p. 207 (altered). 

2 This distinction is apparent most clearly from Or. mag. XXX 4.1 -2 . 
3 See Tambrun-Kraskcr s commentary on Or. mag., p. 143. 
* Ibid. XXXII 4.5, trans. Woodhouse 1986, p. 53; cf. 18.10-12 [on XXXII], DecL 

brev.2l.7-S. 

http://brev.2l.7-S
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'the things here attach to them because of their desire for them'/ They are 
therefore both the generative source of our world as well as the goal to which the 
things, created and sustained by them, return. 

Similarly to his discussion of the first principle, Plethon must defend his 
conception against Aristotelian criticism. For the purpose of our exposition we 
may skip the details of the refutation of Aristotle's arguments against the Platonic 
Forms and concentrate just on the way the theory of the Forms is presented and 
developed by Plethon. In section III of the Differences he rejects the priority of 
the particular to the universal or, more precisely, Aristodes distinction found in 
the Categories between the first and the most principal essences of particulars and 
the species and genera that are the essences of the second and lower kind only.6 

For Plethon, this is clearly unacceptable/ As he says, while Aristode argues for the 
priority of the particular, Plato claims that God orders particular men for the sake 
of the whole human nature and the latter, in turn, for the sake of the whole rational 
nature. According to Plethon, the part is generally made by God for the sake of the 
whole, and not vice versa. Similarly 'the knowledge of the universal* is superior to 
that of the particular, as Aristode also argues, and 'nor could it be superior unless 
its subject were superior because possessing a greater degree of being'.8 

Plethon goes on in his argument against Aristotle to explain that a species 
exists in every respect 'more' in the whole than in the parts and that the universal 
is more in actuality than the particular. The difference between the universal 
and the particular consists in the fact that the universal is taken from all things 
universally and hence, it is itself in actuality and, at the same time, it comprehends 

s Ibid. 21.8-10: ίυγγας δ* αυτά καλεί, τω ερωτικώς εις έαυτά τά τήδε άναρτάν τω της 
Γυγγος ονόματι τοΰτο έμφαίνοντα. 

6 De diff. Ill 324.29-31:... το το απλώς καθόλου έλαττουν τοϋ κατά μέρος, ουσίας μέν 
πρώτας και κυριώτατας τάς καθ' έκαστα λέγοντα, τά δ' είδη τέ και γένη αυτών δευτέρας τέ 
ουσίας κάκείνων μείους. Cf. Aristotle, Cat. V 2a 11-19. 

Plethon proposes a linguistic and logical analysis here according to which there is 
no difference between every man (ό πάς άνθρωπος)' and 'all men (oi πάντες άνθρωποι)'. 
Furthermore, the latter expression is different from all particular men (οί καθ' εκαστον πάντες 
άνθρωποι)' just because, in the first case, humans are taken together (όμοΰ) while, in the 
other, separately (χωρίς). From this perspective it thus makes no sense to consider particular 
men (οι καθ' εκαστον άνθρωποι) to be more principal than every man (ό πάς άνθρωπος). De 
<Λ#ΊΙΙ 325.2-10. 

8 Ibid. Ill 325.11 -20:... τον θεόν, ου του τινός ένεκα άνθρωπου την δλην άνθρωπείαν 
φύσιν, άλλα της δλης ανθρωπείας φύσεως ένεκα τους καθ' εκαστον ανθρώπους διατιθέντα, 
αυτήν τε την άνθρωπείαν φύσιν της δλης λογικής ένεκα φύσεως, και δλως μέρος ένεκα 
δλου ... ούχ δλον μέρους ένεκα άπεργαζόμενον. Ίσμεν δέ και τήν τοΟ καθόλου έπιστήμην τής 
του κατά μέρος βελτίω ούσαν ... ει μη μάλλον τέ δντος και διά τούτο βελτίονος ην. Trans. 
Woodhouse 1986, p. 196 (altered). 
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actually all the particulars. By contrast, the particular is itself also in actuality, but 
it has not in itself the universal universally, 'but only so much [of the universal] 
as properly belongs to it'. In other words, the universal is accomplished, the 
particular unaccomplished.9 Thus in his refutation of Aristotle, unconvincing as 
it may be, Plethon explains his own perspective, which stands at the background 
of his version of the theory of Forms. The universal is not just an emptier' 
abstraction from particulars and their complex sensible existence. For Plethon, 
the universal is a sum of all the particulars subsumed under it and for this reason 
has more being than they do. 

The main passage where Plethon deals with the Forms is, nevertheless, the 
final and by far the largest part of the Differences, section X, in which he argues 
against Aristotle s criticism of Plato's theory of Forms in chapter 9 of book I of 
the Metaphysics?0 At the beginning of Plethon s argument the main views about 
the Forms held by the Platonists are first explained. 

To start with, the relation of the intelligible model to particulars created 
by it is that of a specific kind of homonymy, not synonymy, as Aristode would 
claim.11 In his Categones the latter distinguishes between the things that are 
homonymous because they have only a name in common, and those that are 
synonymous sharing the same definition.12 Furthermore, according to Plethon, 
Aristotle claims that if particulars share their Forms, there must be another 
different Form for both because otherwise there would be no commonality 
between them and they would be just homonymous.13 As Plethon argues, some 
things that are homonymous have indeed nothing in common, while others 
have. There is absolutely no reason to suppose that there is no similarity among 
them, for instance, such as between Lysander or Heracles and their statues. At 
the same time, it is evident that a model and its image are something radically 
different and cannot be therefore considered as synonymous.14 

9 De diff Ill 325.27-34: To δ' είδος πανταχη εν τώ δλω μάλλον ή εν τοις μέρεσι, 
και ένεργία δε μάλλον το καθόλου έστιν ή το κατά μέρος. Το μεν γαρ καθόλου, καθόλου έπ 
αυτών τών πραγμάτων λαμβανόμενον, αυτό τε ένεργία εστί και τά κατά μέρος άπαντα ένεργία 
περιέχει· το δε κατά μέρος αυτό μεν ένεργία εστί, το δε καθόλου έν έαυτώ ού καθόλου έχει, αλλ' 
δσον μόνον κάκείνου έαυτώ προσήκει. Και τέλειον μέν τι το καθόλου, ατελές δε το κατά μέρος. 
Trans. Woodhousc 1986, p. 197. 

10 See below, p. 257. 
1' De diff. X 334.33-335.15. For the problem of homonymy in Plethon s philosophy 

sceTavardon 1977. 
12 Aristode, Gi/. I lal-12. 
13 Cf. Aristotle, Met. 1,9 99U2-8. 
14 DediffX 335.12-18.339.16-28. 



84 The PhUosophy ofGcmistos PUthon 

In his main argument against Aristotle s conception of homonymy in section 
II of the Differences Plethon already claims that 'if all things proceed from one, 
and the supremely one, numerous and innumerable though they be, it is still 
impossible that they all have not some one thing mutually in common*. However, 
such a shared thing can be only being (το δν) and if it were homonymous 
in the sense required by Aristotle, it would not be any longer one.15 Unlike in 
the latter s philosophy in which there is no ultimate creator, everything is thus 
subsumed here under the one common genus according to the principle, taken 
from Aristodes philosophy, namely, one is a cause of one (εν μεν ενός αίτιον)'. In 
this case, nonetheless, the indivisible one (εν άμερές)' or, alternatively, 'the one 
without parts' is not a cause of anything that is similarly indivisible, but of the 
divisible one (εν μεριστόν), that means, the one which has parts.16 

According to the Plethon s second point in section X of the Differences, the 
Platonists postulate an independent and separate world of the Forms in order to 
solve the problem of the cognition of the rational structures (λόγοι) in sensible 
things. The soul comprehends them in itself in a more precise and perfect way 
than they exist in sensible objects. Plethon seems to mean here that in a cognitive 
act we conceive some general and hence also eternal and invariable Form. 
However, this must be squared with the fact that the process of cognition begins 
from a particular that is prone to changes and variations, being just one of many 
instances of the general principle and less perfect compared to it. According to 
Plethon, it is impossible that the soul derives such a perfected universal direcdy 
from a particular, which is an imperfect instance of it. Nor is it possible that the 
soul makes the universal up by itself- it cannot conceive something that does 
not exist in reality since the false beliefs emerge just from a wrong combination 
of the existing things. The only possibility which remains is that such cognition 
comes from outside the soul, from some higher and more perfect nature (φύσις); 
in other words, from the realm of the separated and intelligible Forms.r 

15 Ibid. II 324.19-23: ει γαρ αφ* ενός άπαντα πρόεισι, και άκρως ενός, καν πολλά τε 
Π και παμπληθή, άμήχανον δμως μη ού και εν τι εχειν και κοινόν άπαντα άλλήλοις. Trans. 
Woodhouse 1986, p. 195 (largely altered); cf. Contra Schol. XXIII 432.14-21. Ad Bess. I 
460.31-461.5. Sec also above, pp. 74-5. 

16 Contra Schol. XXIII432.1 -9. 
1 DediffX 335.25-36. Plethon rejects Aristodes conception of formal cause inherent 

'in each sensible thing (εν των αισθητών έκάστω)' since this is not a cause (αίτιον), but a 
product (έργον) and effect (αποτέλεσμα) of some other cause, similarly as the matter in a 
singular thing is an offshoot (άπόκριμα) and effect (αποτέλεσμα) of the matter of the whole 
heaven (ή του παντός ούρανοϋ υλη). The real formal causes arc thus to be placed in the 
separate intelligible Forms. Ibid. X 342.10-17, 20-24. 



Supracelestial Gods, the Forms 85 

Finally, according to the proponents of the Forms, if many things have 
Something one and identical* in common, this cannot just happen spontaneously, 
simply because the things cannot be ordered spontaneously. If therefore the 
things have Something one and identical' in common, 'by itself and not as an 
accident, there must stand some transcendent one over them' that bestows the 
identity on the many.18 An accident or a coincidental event appears as a result not 
of one cause, but of a meeting of several causes, each of which can be referred to 
the other world', and thus they can be also rationally known thanks to the formal 
causes that are interconnected in a particular case.19 For this reason there are 
necessarily not only the Forms of substances, but also accidents can be deduced 
from the intelligible model as conjunctions of several causes.20 

By analogy, what a Form is the representation and cause of is not a part of 
its nature. Hence, the Form of the non-rational is not itself non-rational and the 
Form of moving things does not itself move.21 According to the interpretation 
proposed above, the nature or essence of the Forms seems to be just their being 
Forms, and not their attribute, that is, the specific action by which they 'form' 
the sensible world.22 Plethon further claims that in the world of the Forms, 
appart from essences (ούσίαι) and attributes (προσόντα), there are also relations 
(σχέσεις) because even in the other world things must be related to each other, 
so that relations in this world must be images of relations in the other*. Similarly, 
the Forms must have attributes.23 Thus because of the distinction between their 
essence and attributes, the Forms serving as the intelligible model of our world 
are not only diverse and plural, but they are also mutually interconnected. 

The example of statues of Lysander and Heracles already mentioned helps us, 
again, to understand the nature of the Forms and their relation to particulars. 
According to Plethon, Plato postulates an analogy (άνάλογον... τιθείς) between 

18 Ibid. X 336.3-9: Ούχ οίον τ' είναι φασιν οι τά εϊδη τιθέμενοι, πολλοίς εν π και ταύτόν 
έχουσι, το ταύτόν τούτο αύτοΐς άπό του αυτομάτου είναι· ού γάρ αν οίον τ* είναι τετάχθαι άττα 
ωσαύτως, ήτοι αεί, ή και ώς τά πολλά, άπό τοϋ αυτομάτου. Δέοι αν άρα έκάστοις, εν τι και 
ταύτόν καθ' αυτό έχουσι και ού κατά συμβεβηκός, εν τι έξαίρετον έφεστάναι, το τοις πολλοίς 
τό ταύτόν παρέξον. 

19 Ibid. Χ 336.40-337.3,338.10-14, trans. Wbodhouse 1986, pp. 207,209. 
20 Dediff. Χ 338.31-339.16. 
21 In his letters to Bcssarion Plethon describes the relation of the separated Forms 

to sensible things as participation according to the cause only (μετοχή ή κατά μόνη ν τήν 
αίτίαν)' so that the producer transmits something of its characteristic to the product even if 
it remains separated, itself by itself (... των αύτοϋ τίνος τω παραγομένω μεταδιδόν, και αν ει 
χωρίς αυτό καθ' αυτό μένοι τό παράγον). Ad Bess. I 460.9-11, 14, II 465.27-466.3. Sec also 
below, p. 140, n.13. 

22 Sec above, pp. 68-70. 
23 De diff. X 337.15-19. trans. Wbodhouse 1986, p. 208. 
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the intelligible model and its particular realizations, which is similar to the 
relation of images in the water and shadows of sensible things to sensible things 
themselves.24 A spatial object can naturally produce several plane reflections 
(είδωλα) on the water or several shadows at the same time that reflect partially 
its original complexity. In the similar way, the Forms are more general, and 
therefore ontologically more complex or higher entities than the things which 
they are the models of and which are thus somehow comprehended* in them. 
Aristode thus must be wrong if, in his polemic against Plato, he infers from 
the theory of Forms that there must be as many intelligible models as there are 
sensible things we have the knowledge of." 

An analogous relation must be, however, applied also to the ideal world. 
Plethon touches briefly upon the problem when answering Aristode s arguments, 
according to which the Forms are both models and images as it is apparent in the 
case of genus and species. For Plethon, the solution is, however, again simple -
nothing prevents a species from being an image of a genus and at the same time 
a model for sensible things, 'just as a painter might paint an image of a statue 
which is itself an image, and a reflection (εϊδωλον) of it again might be reflected 
on water*.26 The more specific Forms - species - are therefore comprehended in 
the more general and complex Forms - genera. 

There is a hierarchy among the Forms created by the first principle. Each 
genus is indeed by definition participated in by its species in the same way. In 
reality, however, the rational animal 'is more' because the rational life is more 
than the non-rational one, the latter being an imitation of the former. Similarly, 
immortal essence is more than the mortal one, which imitates it in the perpetual 
succession of the mortal creatures that are always different, and an essence is 
more than its attribute, both having being as the common genus. In general, each 
genus is always divided into some more perfect and some less perfect species, 
and, in reality only - not by definition - is participated in more by the more 
perfect ones.2" 

24 Ibid. X 338.3-6. 
25 Ibid. X 335.37-39. 
26 Ibid. X 340.28-37, trans. Woodhousc 1986, p. 211 (altered). 
27 Contra Schol. XXIII 432.27-434.14:... άπαν γένος λόγω μεν επίσης ύπό τών ειδών 

μετέχεται τών εαυτού, τω δε πράγματι ούκ επίσης. Το γοΰν ζώον υπό του λογικού τε και αλόγου 
λόγω μεν επίσης μετέχεται τω γε κατά παντός και έκατέρου αύτοΐν κατηγορεΐσθαι, ου μέντοι και 
τω πράγματι επίσης· μάλλον γάρ ζώον το λογικόν, έπει και μάλλον ζωή ή γε λογική, ή δ' άλογος 
μίμημά τι ζωής τής λογικής. Και ή ουσία δέ λόγω μεν επίσης ύπό τε τής αθανάτου μετέχεται και 
τής θνητής τω κατά πάσης και έκατέρας αύτοΐν κατηγορεΐσθαι, τω γε μην πράγματι ή αθάνατος 
μάλλον ουσία τής θνητής· μίμημα γάρ τι ή θνητή τής αθανάτου, ης και τήν άθανασίαν ταΐς άεί 
ετέρων διαδοχαΐς μιμείται. Όλως τε άπαν γένος ες τελεώτερόν τέ τι άει και άτελέστερον είδος 
διαιρούμενον, άμήχανον μή ού και μάλλον ύπό του τελεωιέρου μειέχεσθαι τω γε πράγματι, ού 
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There are some further, more particular points considered by Plethon in 
the Differences. The vexed question of whether the human artefacts have their 
corresponding ideal Forms or not is solved by Plethon by the localization of 
artefacts into the Form of man where they are comprehended in the manner of 
unity' and wherefrom they are received by the thought of individual craftsmen.28 

There are not only the Forms of species (εϊδη), but also the Forms of infinite 
things, such as numbers or magnitudes. These are (potentially) infinite in our 
world, but have only one Form as their intelligible model because the Forms are 
not in any way infinite, but limitedly and finitely plural.29 

Plethon further replies to Aristotle's argument positing one over many* 
which implies that if everything has its ideal model, then we have to postulate 
also the Forms of negations (αποφάσεις),30 by claiming that there are no Forms 
of such things: 

The privations and failures and whatever falls away into non-being' cannot be, 
stricdy speaking, caused by the intelligible Forms, being rather produced by the 
absence of a cause. The same must be inferred also about the negations produced 
by the absence of a cause which is thus responsible for contrary affirmations.31 

The Forms therefore operate as the causes on which the general character or 
qualities of things depend. This effect, however, may only be positive and the 
absence of formal causality is responsible for the existence of negative entities 
and imperfections present in our world. Thus even if we are able to think of 

τω λόγω, και ουδέν κωλύεσθαι ύπό του τοιούτου μη ού και ταύτό γένος του τε τελεωτέρου και 
του ατελέστερου είναι. Ούκουν ούδ' ει ή ουσία τοϋ προσόντος μάλλον όν, κωλύσει τι το όν μη 
ού και γένος αύτοΐν είναι άμφοΐν. Cf. Ad Bess. 1461.5-14. 

28 De diff. X 338.6-10: see Appendix IV, 1, below, p. 291. Cf. X 340.38-341.11. An 
interesting parallel may be found in the Laws, 114 [111,15], where artefacts are said to be 
present in Pluto or, in other words, in the Form of the human soul, see also below, p. 107. 
In section VII of the Differences, 332.19-22, Plethon distinguishes two kinds of art (τέχνη), 
the divine and the human one, which 'both use intellect (νώ άμφω χρωμένω)'. The human 
produces artefacts (το σκευαστόν πάν), the divine the things originated by nature (τα φύσει 
πάνια γιγνόμενα). 

29 Ibid. Χ 337.3-7, 337.34-338.6; cf. 338.27-30; cf. the parallel in the Laws where 
the mathematical objects subsist 'in a kind of unity (καθ' εν τι)' in Hera. Z.r# 114 [111,15]. 

30 DediffX 335.21,336.2-3,9-16. 
31 Ibid. X 336.36-40: Στερήσεις δε και άποτεύγματα, και δ τι αν προς το μη όν ήδη 

άποπίπτοι, ούδ* αιτίου δεΐσθαι· άλλ αιτίου μάλλον απολείψει τοιαύτα άποβαίνειν. Ουδέ δη τάς 
αποφάσεις τω γάρ τού των καταφάσεων των γε αντικειμένων αιτίου και ταύτας άπολείπεσθαι, 
αποφάσεις άποβαίνειν. Trans. Woodhouse 1986, p. 207 (altered); ci DediffX 338.15-20, 
Contra Schol. XXIII 434.18-21. ΛΛ Aw: 1461.14-15. 
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something that has ceased to exist, this does not mean that there are the Forms 
of the perished things.32 For the Platonists, particulars, either already perished 
or not yet existing, correspond always just to one Form from which the soul can 
derive its knowledge even about the thing that exists no longer.33 

The Forms in Plethon s Laws 

In Plethons Laws the Platonic Forms are addressed in more depth than in the 
writings we have just seen. At the same time the world of the Forms is described 
with the help of a peculiar pagan theology. Zeus is thus the highest God and, 
accordingly, the highest principle. In contrast to his absolute unity, the Forms, 
or the gods of the second order, represent the multiplicity that is, nevertheless, 
finite and well delimited. Also, whereas Zeus, being their immediate cause, is 
pre-eternal (προαιώνιος),34 we are told at the beginning of the Laws (1,5) that the 
second level of intelligible reality, which exists continuously, is eternal (αιώνιοι) 
and the distinction between the past (οίχόμενον) and the future (μέλλον) or 
the state that is before (πρότερον) and after (ύστερον) does not apply to it.35 

Furthermore, the eternal Forms cannot be determined by a place or a position 
in space. According to Plethon, the things determined by a position in space are 
connected with bodies, whereas the Forms 'have the essence without bodies'. Their 
proper position is determined by the order of intelligible reality where each has 
obtained the middle place between the higher and lower ones'.36 This is because 
they have been created by Zeus without any use of the female principle, and for 
this reason they are completely devoid of matter.3" Through 'the establishment 
of Zeus', the hierarchy of the Forms-gods is produced, together forming a kind 
of huge and holy unity, intelligible, complete and supracelestial... order, that is 
always and that is full of all goods'. Within it the second gods constitute a self-
sufficient number, to which nothing needs to be added.38 

32 DediffX 335.39-336.1. 
33 Ibid. X 338.20-24. 
34 Leg. 96 [111,15]. 
35 Ibid. 48 [1,5); cf. 54 [1,5]. 
36 Ibid. 48 [1,5]: Ούτ' αν τόπω θέσιν έχοντι περιληπτούς είναι- σωμάτων τε γάρ και 

περί σώματα τον τοιούτον είναι τόπον τους δέ σωμάτων τε χωρίς έχειν την ούσίαν, και τόπον 
οίκεΐον αν σφίσιν αύτοΐς την τάζιν κεκτήσθαι, η των τε προυχόντων αν και υποδεεστέρων 
μέσος τις εϊληπται έ'καστος. 

37 Cf. ibid. 92 [111,15]. 
w Ibid. 50 [1,5]:... εν τι μέγα και άγιον, τον νοητόν τε σύμπαντα και υπερουράνιον τφ 

βασιλεΐ Διΐ κατεσκευάσθαι διάκοσμον, άεί τε δντα και πάντων καλών πλέον, δευτέρων δή 
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However, although the Forms are self-sufficient, they are not absolutely 
separated from one another, but they together form a complex whole. Plethon 
explains that they all form a kind of unity because they proceed from one principle 
and they return to the same end. This is the first principle or Zeus, the Father and 
creator of everything, who is 'supremely one'. There is thus a similarity between 
the perfect unity of the first principle and the overall unity of the intelligible 
order established across the plurality of the individual Forms. Because Zeus is 
their principle and goal, all the second gods are willingly subordinated to him, 
they have familiar and friendly relations among themselves and they think the 
same. Thus some gods, according to their rank, lead the 'younger* or the lower 
gods and, in turn, they themselves follow the elder' or the higher gods, so that, as 
Plethon concludes, everything in the world of the Forms is in the state of perfect 
order and arrangement.39 

In chapter 15 of book III of the Laws Plethon explains in more detail how 
the Forms are created by the First principle and the character of their mutual 
relations. Zeus makes use of the gods that previously originated from him for the 
creation of the others, proceeding from one another. During this the previously 
originated gods serve as an model. Zeus has thus generated Poseidon, who is the 
highest of the gods of the intelligible order, using himself as an immediate model. 
The rest of the second gods originate as an image, one god of another, of those 
previously generated by him. This creation is compared by Plethon, inaccurately, 
as he himself emphasizes, to the creating of images through several mirrors. If a 
body, which, in this comparison, represents the first principle, is seen in this way, 
it produces one immediate reflection of itself, but other reflections are produced 
already from one another.40 

πνων τούτων θεών ες αριθμόν τίνα αυτάρκη συνεστώτων, και ούδ' αν ενός ών αν έγγενέσθαι 
έχρήν έπιδεά.... 

39 Ibid. 50 [1,5]: Ούτω γάρ αν άμα έκαστοι τε αυτών και το εξ απάντων εν π έσεσθαι 
έμελλον, ατε δη εκ τε μιας προϊόντες αρχής, και ες ταύτόν αύ τέλος τον σφέτερον πατέρα τε και 
δημιουργόν Δία τον μέγαν επιστρεφόμενοι, άκρως τε ένα όντα και ότι μάλιστα κράτιστον. ΤΩι 
και πάντα μεν τάλλα ύπήκοά τε είναι και φίλια, και ούδ' αν εν πολέμιον ούδ' άνθεστηκός ούτε 
δύσνουν μάλιστα δε θεούς τούτους έκείνω τε υπηκόους σύμπαντος σύν εύνοια, και άλλήλοις 
συνήθεις τε είναι και φίλους και ταύτόν φρονοϋντας, τά μέν τών την άξίαν σφών αν αυτών 
νεωτέρων ηγουμένους, τά δε τοις πρεσβυτέροις αν επόμενους. "Απαντα γάρ αν ευνομίας τε 
άκρας και εύκοσμίας μεστά είναι τάκεΐ. 

40 Ibid. 92-4 [III, 15]: Ei γάρ τι και τοις εξ εαυτού Ζευς άλλω ές άλλου γένεσιν συγχρώτο, 
άλλ έν παραδείγματος, ούκ έν θήλεος λόγω συγχρώτο άν. "Ένα μέν ούν θεών τον κράτιστον, 
δν δή Ποσειδώ καλοΰμεν, έαυτώ άμέσω παραδείγματι χρώμενος γεννώ άν τους δ' άλλους 
πάντας άλλον άλλου θεού τών έξ εαυτού γεννώ άν είκώ, ώς πάμμεγα την τοιαύτην γένεσιν 
φαυλοτάτω πράγματι είκάσαι, τη δια πλειόνων ένόπτρων είδωλοποιΐα· και γάρ κάνταύθα τό 
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Plcthon, however, claims that the comparison with a mirror is inaccurate, 
because we need several mirrors to produce the images, and so he uses a 
comparison with number. If we think of a unit, representing the first principle 
that is supremely one, it will successively generate every other number by adding 
the previous ones into the composition of the number that is being created and 
thus no other by-cause is needed. However, this comparison is also inaccurate 
and does not describe satisfactorily all the aspects of the process of the creation 
of the Forms because the addition of numbers may potentially proceed to 
infinity, whereas the intelligible order is both, actually and potentially, a limited 
multitude: 

Zeus, in fact, does not add a previously created Form, but he divides it and unfolds 
what is inside it together and in the manner of unity, taking one thing off, leaving 
another. 

Plethon further explains that Zeus makes this division according to the 
contradictions, which means, first, that he leaves no middle between the parts 
originated through the division and, second, that these divisions cannot proceed 
to infinity and must stop at some point. Thus 'the limited multitude of the 
Forms is generated* and they together constitute one system composed of all the 
diverse Forms.41 

σώμα το όρώμενον, εν τι άμεσον εαυτού εϊδωλον σύστησαν πως, τά άλλα ήδη πάντα άλλο άπ' 
άλλου συνίστησιν ειδώλου. 

41 Ibid. 94 [111,15]: Ει δε τούτοις άλλων τε δει και πλειόνων τών ένόπτρων προς την 
τοιαύτην είδωλοποιΐαν, την μονάδα έννοώμεν, ώς τον αριθμόν σύμπαντα αΰτη άλλον ες άλλου 
σύστασιν προσλαμβάνουσα γεννφ, συναιτίου έτερου ούδοτουοϋν προσδεομένη. 'Αλλά και αϋτη 
ή γένεσις άλλη τ ε Γ Π Γ ω ν θεών τών ύπερουρανίων εκ Διός γενέσει άπεοίκοι άν, και η ες άπειρον 
αυτή πρόεισι τη δυνάμει, εκείνης και έργω και δυνάμει ές ώρισμένον τι περαινούσης πλήθος. 
Την μεν γάρ μονάδα, προσλαμβάνουσαν αν τον άει γιννόμενον αριθμόν, έτερον γεννών, ώστ' 
είκότως και έπ* άπειρον άν αύτη την τών αριθμών γένεσιν προϊέναι, άεί τον γιννόμενον άν και 
προσλαμβάνειν δυναμένη. Τον δέ Δία το ήδη γεγονός είδος ού προσλαμβάνοντα, διαιρούντα 
δέ, και τά αύτώ συλλήβδην τε και καθ' εν ενόντα άναπτύσσοντα, και το μέν άφαιροΟντα, το 
δέ λείποντα, οΰτω τήν τών άλλων αύ γένεσιν άπεργάζεσθαι ειδών. "Ατ' ούν κατά αντιφάσεις 
διαιρούντα, και ούτε μέσον άν λείποντα ούδένων ουδέν, ούτ' έπ' άπειρον άν ενόν τάς τοιαύτας 
προχωρεϊν διαιρέσεις, παύεσθαί ποτέ διαιρέσεως τής τοιαύτης, ώρισμένον τέ τι γεγεννηκότα 
ειδών πλήθος, και ές εν τι αυτό σύστημα πάντων τε και παντοίων ειδών πλήρες σύστησα με νον. 

In the Laws 1,5, too, Plcthon uses a comparison with number. A certain number of the 
Forms (evidendy larger than one) is a finite plurality and at the same time a united sum. 
Plethon develops this paradoxical character of the world of the Forms further. The intelligible 
order is 'divided according to each of them in the best way by the most precise division so that 
each of them is, as much as it is possible, perfect and self-sufficient' (... διακεκριμένον μέν καθ' 
εκάστους αυτών ώς κάλλιστα ακριβέστατη διακρίσει, Ίνα δή ώς τελεώτατός τις και έκαστος η 
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The passage we have just gone through is apparently very important for 
the understanding of Plethons conception of the intelligible order. Again, 
the more abstract Forms are not emptier* than the less abstract ones, but, on 
the contrary, the higher or the more general a Form is, the more being it has. 
For Plethon, the lower and less general Forms are comprehended, united or 
implicated in the higher ones and they must be Enfolded* by the division into 
more specific ideal entities. Plethon s theory of Forms also presupposes that 
the higher Forms contain in themselves simultaneously otherwise mutually 
exclusive contradictions, differentiated only in their 'division' into the more 
specific ones. Also the first principle must implicitly contain in its supreme 
oneness everything that is produced in the creation of both, the Forms of the 
intelligible order and the things within the sensible world. As for the Forms, 
if they are not just abstractions from sensible particulars, somehow devoid of 
the complexity of sensible things, they must comprehend simultaneously in 
their immovable eternity everything that originates in the sensible world and 
gradually evolves in time. Thus the richness of various features, appearing across 
changes of the sensible world that might be even sometimes mutually exclusive, 
is simultaneously present in the corresponding Form in the similar way as the 
mutual contradictions among some Forms are co-present in the higher ones. 

Plethon continues in this passage of the Laws (111,15) by arguing that each 
level of reality, distinguished by its specific ontological character (unmoved 
eternal, moving everlasting and temporal mortal essence), must have its 
corresponding superior cause.42 If all the Forms had exacdy the same essence, 
they were mutually equal, and none of them were superior or inferior to the rest, 
it would mean that it is exclusively Zeus who produces the whole intelligible 
order. But, as Plethon claims, 'first, because of the perfection of all parts, it was 
necessary that this essence was generated as full of all the diverse Forms*. Second, 
each Form is one and only begotten* the composition of the Forms being a kind 
of whole made up of all Forms and one through their communion* so that it is, 
both in its parts and in whole, as similar as possible to its generator.13 In order to 

αυτών και αυτάρκης κατά δύναμιν ...), ibid. 50 [1,5]. Thus not only the world of the Forms is 
self sufficient in the sense that it is enclosed and so perfect that nothing else from outside may 
or should be added to it, but also each of its components, existing in its specific conditions 
(κατά δύναμιν), is a perfect entity. 

42 Ibid. 94-6 [111.15]. 
43 Ibid. 96-8 [111,15]: Ei μεν ούν άπαντα τά κατά ταύτην την ούσίαν είδη και 

άλλήλοις ϊσα ην, προϋχον δ' ην εν αύτοΐς ούδ' ότιοϋν, ούδε λειπόμενον άλλο άλλου, καν εκ 
Διός μόνως άπασα αυτή ή ουσία ην. Έπει δε το μεν τοιούτον ούΥ έδει ούτε γέγονεν (έδει δε 
πρώτον μεν πάντων τε και παντοίων ειδών ταύτην γενέσθαι την ούσίαν πλήρη, της παμμερούς 
ένεκα τελειότητος· έπειτα τών τε εν αύτη έκαστον εν τε και μονογενές, τό τε αυ σύστημα το 
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be as similar as possible to the first principle, the intelligible order thus must not 
be homogeneous, but paradoxically diverse in order to express the richness of the 
perfection of its supremely united creator on its lower ontological level by the 
plurality of diverse Forms. Each of them is only begotten, that is, unique since, 
as it is said elsewhere, the first principle does not create anything Superfluous 
(περίεργον)'.44 Because the Forms must be distinguished among themselves, 
this means that there must exist also a difference depending on the ontological 
perfection of the Forms, which is in fact determined by the place of a Form in 
the intelligible order and by its distance from the first principle. There cannot be 
two Forms that possess the same perfection because in the relations within the 
intelligible order it would mean that they are in the same place and in the same 
position within it, which for Plethon is obviously impossible. 

He thus explains that Zeus first generates one entity that is made as an image 
of himself only and that is also the highest Form of the intelligible order. The 
next Form is made again as an image of the first one and subsequently all the 
Forms are made as an image of one another. Among the Forms, created in this 
way, each is then necessarily gradually less perfect than the previous one in the 
very same way as in the case of images where a copy is deficient in comparison 
with its original.'15 All Forms together constitute a whole united as much as 
possible. However, among the plurality of individual Forms there cannot be 
other unity than that of a commonality. The Forms are thus mutually different, 
but at the same time connected together through a commonality based on the 
relation between a model and an image. Furthermore, species are images not 
only of genera, but also of those (higher) species that have originated by mutual 
division out of this genus. As they are always divided into those that are more 
perfect and those that are less perfect, the less perfect are images of the more 
perfect ones. Hence, what exists in time is an image of that what is eternal, 
the mortal of the immortal and the non-rational of the rational and so forth.46 

In this commonality the lower realities receive, as much as it is appropriate 

εξ απάντων δλον τέ τι και εν τη κοινωνία, Ίνα δη κατά τε μέρη και δλον άμα αύτοενι δντι τω 
γεννώντι ώς οίκειότατα αυτή ή ουσία έχοι). For the reading αύτοενι instead of αύτογενεΐ in 
Alexandre s editon see below, p. 320. 

44 Ibid. 100 [111,15]. 
45 Ibid. 98 [111,15]: έπεί ταΰτα ούτως έδει, πρώτον μεν εν γέ τι έαυτοϋ μόνως είκώ 

πεποιημένος γεννά, και τούτο μεν κράτιστον ουσίας συμπάσης της γε δη γενητής αποτελεί, 
έπειθ' έτερον τούτου αύ είκώ, και τάλλα ήδη άλλο άλλου είκώ, λειπόμενα δε έκαστα εκάστων, 
ώσπερ και εικόνες είσίν. Plethon then continues by comparing the generation of the 
intelligible order by Zeus with human generation and the gradually increasing distance in 
the similarity among the children begotten by a father, ibid. 98-100 [III. 15]. 

46 Cf. Contra Schol. XXIII 432.25-434.12. 
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for them, their attributes from the higher ones so that they are lower, but not 
entirely different.47 

Zeus as the first principle produces the essence of each eternal Form; 
nevertheless, because of their mutual commonality he uses the previously 
created Forms when producing the later ones as their model only. The images 
are always present in the models and the models in the images according to their 
similarity. However, in the intelligible order difference is also present, 'because a 
different is always the cause of a different'. Zeus himself is thus the cause of one 
Form only, and then, using it as a model, he creates a different one and so forth 
'till the completion of all and the whole system*. Zeus thus himself produces 
the essences of all Forms because he only can create the intelligible order of the 
Forms, 'the highest realities that together form this whole eternal essence'. The 
further ordering of attributes is then entrusted to a different principle, that is, to 
the Forms themselves, the higher ones ordering the lower ones. There is a limit 
in the communion of the second gods who 'all together compose a kind of single 
system and single order, the most beautiful possible'.48 

47 Leg. 100-102 [111,15]:... το εξ απάντων αύ δλον τέ τι και εν, ή ένεχώρει. Ένεχώρει 
δ' ουκ άλλη, ή τη κοινωνία· κοινωνία δ' ουδεμία άλλη αν μάλλον έπρεπεν αύτοΐς, ή ει 
άλλο άλλου είκών έγίγνετο· ούτω γαρ αν άμα τε έτερον έκαστον γίγνοιτο είδος, και κοινωνία 
τις είη είκόνι τε και παραδείγματι. Και ου μόνον τών γενών τά είδη εικόνες είεν άν, αλλά 
καν αυτών τών γε άπό ταύτού τίνος γένους άντιδιαιρουμένων άλλήλοις ειδών, άτε ες 
τελεώτερά τε άττα άει και ατελέστερα διαιρουμένων, θάτερα τά ατελέστερα τών τελεωτέρων 
εικόνες είεν, το έγχρονον είδος του γε αιωνίου, του τε αθανάτου το θνητόν, και λογικού αύ 
το άλογον, τά τ' άλλα άπαντα ταύτη- άμα δ' εν τη κοινωνία τη τοιαύτη καν τά υποδεέστερα 
είκότως παρά τών προυχόντων εαυτών τά προσόντα σφίσιν Γσχοι, ώστε και έτι άν μάλλον 
άλλήλοις κοινωνεΐν, άτε προς τω υποδεέστερα είναι, και άμα οίκείως άν έχοντα τοις 
προύχουσιν, ή δη δει έχειν τά ότιοΰν παρ' ετέρων ληψόμενα. Υποδεέστερα τε γάρ και άμα 
ούκ αλλότρια είναι έκείνοις δει, παρ' ών τι λήψεται. 

This statement is only seemingly contradicted by another and quite isolated passage, ibid. 
94 [111,15], in which Plethon claims that Zeus does not 4use' any second god during the 
generation of the others (ό Ζευς το τών ύπερουρανίων τούτων θεών πλήθος γεννφ, και ούτε 
άλλω <ές> την άλλου γένεσιν συγχρώμενος...). However, in the passage in question we are just 
told that it is Zeus himself who is responsible for the creation of the essence of each Form. 
It is only then when he uses the previously generated Forms as tools for the creation of the 
subsequent ones. 

48 Ibid. 102 [111,15]: Τον ούν Δία ούσίαν μεν έκάστοις τών γε αιωνίων τούτων αυτόν 
παράγειν, παραδείγμασι μόνον τοις ήδη οι προγεγενημένοις άλλοις έπ' άλλων γένεσιν 
συγχρώμενον, τής τε αλλήλων αυτών κοινωνίας ένεκα, εικόνων τε άει εν παραδείγμασι και 
παραδειγμάτων εν είκοσι κατά τήν ομοιότητα όντων, και άμα έτερότητος, τω έτερον ετέρου 
αίεί ταύτη αίτιον, ή που και δει, γίγνεσθαι, <πάντων δε> τον Δία, καθ' αυτόν μεν τοϋδ' ενός δή, 
συν δε τφδε τω παραδείγματι ετέρου αύ τοϋδε, και συν άλλω άλλου άεί, άχρι τής τοΰ παντός τε 
και όλου συστήματος πληρώσεως. Παράγοντα δ' ούτω αυτόν τάς ουσίας έκάστοις αυτών (αύτώ 
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In a letter to Bessarion Plethon further explains that each separated intellect, 
that is, Form, being already a kind of unity that is plural, was produced by the 
first principle. Its highest part, however, immediately produces the rest of the 
separated intellect, producing it already through itself. Thus each intellect 
is produced by the first cause, but at the same time it is also self-produced 
(αύτοπαράγωγον)', producing by one part its remaining part.49 Although it is 
not explicidy stated whether 'the highest part' of each Form is one and by this 
it is similar to its producer, it seems very probable. If it were so, the highest part 
would be thus responsible for establishing the unity in the plurality which is 
already present in each intellect and which consists in the distinction between 
essence and attribute or activity. 

The passage from the Laws we have just gone through thus treats in more 
depth the crucial problem of the constitution of the (limited) plurality out of 
the absolute unity of the first principle. First, Plethon s statement, according to 
which 'the different is always the cause of the different', implies, that everything 
what is caused by a superior principle must be different from it and so more 
plural. Every product of a cause, which is always necessarily inferior to it, thus, 
as we move down in the hierarchy of the levels of reality, gradually decreases 
from the primary unity into plurality. However, although the intelligible order 
is already plural by its very nature, its unity is established by the fact that it 
proceeds from one source absolutely united within itself, the first principle, 
whose image it is and whose nature it shares. The mutual unity of the Forms, 
which are many, each of them being different from the rest and self-sufficient, 
is due to their commonality based on the manner in which they are created. 
While the essence of each Form or its 'higher part', including the essence of the 
whole intelligible order, must be produced* by the first principle alone (because 
otherwise they would not be all eternal), their attributes are ordered' by Zeus 
who makes use of the higher or more general Forms as the models for the lower 
ones which are images of them, related to their models by mutual similarity. 
Zeus thus generates Poseidon as the first and highest Form and then by using 

γαρ και προσηκειν αν την των κρατίστων γένεσιν, οϊα δη ή αιώνιος αυτή σύμπασα ουσία εστί), 
την των προσόντων αύ έκάστοις έπικόσμησιν άλλοις ήδη έπιτρέπειν, <τών> προυχόντων άει τα 
υποδεέστερα κοσμησόντων. Και πέρας δη τούτο τοις θεοΐς τούτοις την κοινωνίαν λαμβάνειν, 
καθ' ην ες εν τι άπαντες σύστημα και κόσμον ένα τον κάλλιστον εκ τών ενόντων συνεστάσι. 

49 Ad Bess. I 459.13-19: και πρώτον περί τών χωριστών νών τούτων γάρ έκαστον εξ 
Γσου τω πρώτω αίτίω εν είναι ούκ αν δη άζιώσειαν οι οΰτω λέγοντες, άλλ ήδη πεπληθυσμένον 
τι εν. τον ούν παράγοντα έκαστον αυτών θεόν, το κράτιστον εκάστου πεπληθυσμένου όντος 
αμέσως παράγοντα τό λοιπόν πάν, δι' αύτου ήδη του κρατίστου αύτοΰ παράγειν, και ούτως 
έκαστον αυτών υπό τε του πρώτου αιτίου παράγεσθαι, και αύτοπαράγωγον είναι μέρει τό 
λοιπόν έαυτοϋ μέρος παράγοντα .... 
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him as a model or, from another point of view, by dividing him he produces the 
lower Forms. These are present together in Poseidon, but differentiated among 
themselves according to the mutual contradictions contained implicitly already 
in the highest Form. This is most probably what Plethon means by the ordering 
of attributes that is not due to Zeus but to the Forms themselves and their 
mutual relations and hierarchical structure. However, Zeus is naturally involved 
in both these aspects of the creation of the intelligible order, in the first one 
directly, in the second one indirectly and through the mediation of the higher 
Forms. Elsewhere Plethon claims that the highest part of the Form, produced 
directly by Zeus, subsequently produces the rest of itself. This supplement the 
conception presented in the Laws. A Form is self-produced although, from a 
different point of view, also determined by its relations to the other Forms and 
therefore ordered within the overall structure of the intelligible order. 

The unity of the eternal intelligible order is thus established by the mutual 
relations of similarity among the Forms as well as by their common source in the 
pre-eternal first principle. However, equally important is mutual intellection of 
the Forms among themselves. The Forms are not only intelligible models (εϊδη) 
of sensible things, but they are themselves also intellects (νόες).™ Similarly in 
the Magian Oracles, immediately after the Father, who is the first principle 
here, 'the second god' is placed, called 'the paternal intellect (πατρικός νους)'51 

or 'the second intellect (δεύτερος νους)' by the Oracles?1 This 'second intellect' 
is apparently Poseidon, the highest Form of the Laws created by Zeus or the 
first principle.53 It is obvious that the Forms cannot know the sensible world, 
which they have no means of perceiving, but, being intellects, their cognition 
necessarily must be directed towards the intelligible order, that is, towards the 
other Forms. Each Form thus contemplates the others (and itself) thanks to its 
capacity of intellection through which the whole intelligible order is in a certain 
sense present in it. Such interpretation is supported also by a statement from the 
Laws, according to which the supracelestial gods are the Forms or 'immovable 
intellects' that are 'always and in every respect active by one simultaneous 

50 De diff. IV 326.33, X 336.27-30. 337.21-22. Contra Schol. XXV 440.15, XXX 
486.14-16. Or. mag. 10.7-9 [on XIV], 17.15-18.3 [on XXXI], Leg. 46 [1.5], 120 [111,31]. 

51 Or. nuig. VI 1.11; cf. also 7.2-3 [on VI], 9.12-14 [on XII], 16.6 [on XXVII], DecL 
brev. 21.5-7. 

52 Or. mag. XXX 4.1-2. 17.6-8 [on XXX], Dec/, brev. 21.5-7. 
53 The designation 'the second intellect' is to be, however, understood as the intellect 

that has been placed at the second ontological level of reality, not as the second intellect with 
an implication that it follows after some first one - as we know, the First principle is not an 
intellect in the sense the Forms are. 
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intellective act in which they mutually conceive themselves'.^ Such an intellective 
act, through which each Form knows and in a certain way contains in itself 
the other ones, helps, once more, to establish the intelligible order, in which 
the whole and each part of it is reflected in all the parts alike. Its unity is thus, 
first, due to the way it is created - by its generation from one principle, which 
creates it in such a way that the Forms are produced both directly from it as well 
as from one another while at the same time sharing the similarity common to 
them all. Second, the unity of the intelligible Forms, which are also intellects, is 
established by their mutual cognition through the act of intellection. 

To summarize, in his account of the Forms Plethon distinguishes two 
types of similarity. First, the one between the higher and lower levels of reality, 
because the world generated in time is made in an image of the intelligible order, 
which is again produced as an image of the first principle. Second, the relations 
among the Forms are based also on the similarity between the model and image. 
Plethon thinks that the lower Forms are implicidy comprehended in the higher 
ones and they are created by the 'dividing' of genera into species. This is just a 
different perspective on the mutual similarity among the hierarchically ordered 
Forms and their reciprocal model-image relations. The limited plurality of the 
intelligible order is due to the difference between the essence and the attribute 
(and the activity) of the Forms. The account of their constitution seems to 
further support the earlier suggestion that by the essences of the Forms created 
direcdy by Zeus Plethon means their common nature of eternal entities serving 
as models for the world generated in time. Attributes thus represent the 'specific 
nature' of the Forms that makes each Form different from the rest of the Forms, in 
other words, what a certain Form is a model of.5S All the attributes are implicitly 
present already in the first Form, but unfolded only in the lower ones by Zeus 
who uses the first Form as a model when creating the others. The main goal of 
the producing and ordering of the intelligible model, which is necessarily many, 
is, however, to create a plurality that is the most perfect and united possible. This 
means that the number of unchangeable Forms is limited and their composition 
is completed in such a way that nothing else can be added and they together 
constitute the perfect whole of the intelligible order. 

54 Leg. 46 [1,5]: sec Appendix 111,3, below, p. 290. Cf. Add. 119v.5-7, below, p. 313. 
55 Sec above, pp. 68-70. 



Chapter 9 

The Forms as the Gods 

In spite of their mutual similarity, the Forms are not the same but gradually 
more and more deficient in their being. In the Laws each of the gods of the 
second order is said 'to preside over a different, larger or smaller, part of this 
universe*.' The Forms arc thus divided into the greater' ones that are ordered by 
a smaller number of the Forms higher than themselves and that exercise greater 
effects and cause more *in this universe', and those Forms that are lesser* and 
capable of having fewer effects and cause less are ordered by a greater number of 
the higher Forms. Forms are thus divided into two principal groups according 
to their generality: those that are higher and those that are lower. The first are 
the legitimate genus of the Olympian gods of the second order. They have more 
being and, in the sensible world, they are therefore able to produce primarily the 
things that are everlasting, that is, the gods of the third order. The other group is 
generated in the same manner, but it is much inferior in its rank and potentiality. 
These Forms are able to produce only the things that are mortal and that are 
not everlasting. Plethon calls this other group the illegitimate genus of Titans, 
dwelling in Tartarus.2 

Olympians 

In his commentaries on the Magian Oracles Plethon calls the highest Form, 
which was produced by Zeus as the first Form, presiding over all the other 
supracelestial gods,3 'the second god (δεύτερος θεός)1, 'the power of the Father 

1 Leg 46 [1,5]:... άλλον μεν άλλω μείζονι ή μείονι του παντός τούδε μέρει έπιστησαντα 
υπάρχον.... 

2 Ibid. 48-50 [1,5]: τών δ' άλλων μείζους μεν είναι τους ύπό μεν έλαττόνων άν 
κοσμουμένους, αυτούς δε πλείω τε άν δρώντας εν τφ παντι τώδε και μείζω* μείους δε 
τους έλάττω μεν και μείω δρώντας, αυτούς δ* άν ύπό πλειόνων κοσμουμένους. 'Αλλη τε ουν 
διενηνοχέναι αυτό αυτού σύμπαν τούτο το γένος τών θεών, μάλιστα δε και τών διακρίσεων 
τχ\ μεγίστρ διακεκρίσθαι διχή, ή to μέν γνήσιόν τι θεών γένος ό γεγεννηκώς πατήρ άπέφηνεν, 
όπόσον δη άϊδίων και αυτό έτι γόνιμον άπετέλεσεν· όπόσον δε θνητών ήδη και ούκέτι άϊδίων, 
Τιτάνων τι γένος νόθον .... Cf. ibid. 52-4 [1,5], 172-4 [111,34]. 

3 Cf. Or. mag 17.7-8 [on XXX], Decl. brev. 21.6-7. 
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(πατρός δύναμις)', 'the intellective power of the Father (δύναμις πατρός νοερά)1, 
'the paternal intellect (νους πατρικός)*/ This first Form is the immediate creator 
of the soul.s This is why, according to Plethon, people tend to call him the First 
God instead of the second one, considering him to be the utmost creator of the 
universe and not knowing that there is even a higher god than he.6 

In the Laws Plethon compares the generation of the Forms by Zeus to human 
procreation. Despite the differences among diverse human laws and customs, the 
intercourse (μίξις) between parents and their children is unanimously prohibited 
by all peoples. Similarly, the first principle cannot mingle with the lower ontological 
level of the Forms and hence, during the creation of the Forms it makes use of 
those created previously, employing them not as a female principle, together with 
which he would beget the rest of the Forms, but as a model (παράδειγμα). The 
same is true of the distinction between the Forms and the things of the sensible 
world - they can never join together to produce something else/ However, 
human generation naturally differs from divine generation because children exist 
on the same ontological level as their parents whereas the result of the creation of 
Zeus as well as of the gods of the second order (the Forms) is always located one 
step lower on the scale of being than their principle. Plethon uses the comparison 
with human generation throughout his whole explication of the constitution of 
the intelligible order as described in the Laws. 

In the Laws, unlike in the Magian Oracles, the highest Form, which is the 
supreme god of the second order of the Olympian gods, is called Poseidon by 
Plethon. The reason why Plethon reserves this function in the ideal world for 
the ancient Greek god of the sea is neither immediately evident nor based on any 
ancient tradition.8 In Plethon s philosophical mythology Poseidon is the second 
highest god after Zeus, the eldest (πρεσβύτατος)' of them all, generated 'without 
mother (άμήτωρ)', charged with their leadership (ήγεμονίαν επιτρέπεις)* 

4 Or. mag. VI 1.11, XII 2.7, XXVII 3.16, XXX 4.1-2, XXXIII 4.6-7, 7.2 [on VI], 
9.12-13 [on XII], 16.6 [on XXVII], 17.7-8 [on XXX], 18.10 [on XXXII], 18.14-15 [on 
XXXlll], DecLbrev. 21.5-6. 

s Or. mag. 7.2-3 [on VI], 9.15-16 [on XII], 16.6-7 [on XXVII]. 
6 Ibid. 17.10-13 [on XXX]. 

Leg. 86-8 [111,14], 92, 118 [111,15]. The biological comparison of generation of the 
Forms with human generation is apparent also from the title of the whole chapter 111,15 
dedicated to the description of the individual gods of the second order, p. 92: Περί θεών 
γενέσεως δια μέσης της περί γονέων έκγόνοις ού μίζεως υποθέσεως. O n the generation of the 
gods, based upon the postulate of a prohibition of sexual intercourse between parents and 
children.' Trans. Woodhousc 1986, p. 324. 

8 Cf. Gantz 1996, pp. 62-3. Francois Masai tentatively suggests that the name 
Ποσειδών might be etymologically analysed as Πόσις ειδών, 'the master of the Forms', Masai 
1956, pp. 279-80, see also Masai's later remarks in Nioplatonisme 1971, p. 394. 
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of the second gods.9 Having been generated as the first of all, Poseidon is an 
image (είκών) of Zeus, similar to him as much as it is possible.10 Poseidon is 
thus ordered (κοσμούμενος)' by Zeus alone and then himself orders' the 
whole intelligible order, namely, attributes that are distributed throughout the 
hierarchical structure of the second gods in accord with their mutual relations." 

Since, according to Plethon, the lower Forms are implicidy contained in the 
higher ones, Poseidon, the highest of them all, is the Form par excellence. He is not 
any specific Form of this and that, but 'the genus itself of the Form-species that 
contains in the manner of unity and together all the Forms'. He is thus, after Zeus, 
the most important actual cause of every form in our world and in the Laws he 
is connected with the male principle that provides generated things with form.12 

Furthermore, Poseidon is described as 'Form itself (αύτοεΐδος)', 'limit itself 
(αύτοπέρας)' or 'beauty itself (αύτοκαλόν)'.13 He is called 'the limit of the 
perfection of all generation of things',14 which implies a conception according 
to which a Form defines the limits of each thing and determines its perfection 
and its most beautiful shape. Beauty is thus - in a very much traditional way -
made dependent on a perfect form and limit, just as the Latin v/ord formosus 
(beautiful) is derived from the word forma. As the highest ideal producer of 
the sensible world, Poseidon is called also 'the father of this heaven (ουρανού 
δε τοϋδε πατήρ)' and 'the second creator (δημιουργός δεύτερος)',15 that is, the 
second after Zeus, the first principle and the highest cause of all. Despite minor 
divergences (for instance, the identification with 'the intellective power of the 
Father'), Poseidon's status in the Laws thus corresponds well to the position of 
the second god in the Magian Oracles. 

In contrast, Hera, the Form that follows immediately after Poseidon, is the 
Form of matter. Here, again, Plethon is close to the Neoplatonic conception of 
the gradual shift from the active potentiality to the passive one, moving down 
through different levels of reality. Hera thus follows after Poseidon, the Form 

9 Leg. 46, 56 [1.5], 134, 156-8, 174 [111,34], 204 [111,35]; cf. Add. 119.17 ff., below, 
p. 312, Zor. Plat. 262. 

10 Leg 174 [111,34]; cf. Add. 119.17-19. below, p. 312. 
11 Leg. 4S [1,5]. 
12 Ibid. 104 [ΙΙΙ,15]:ΤόνμένγάρπρεσβύτατοντώνΔιόςτιαίδωνΠοσειδώ,είδόςγεόντα, 

ου τόδε δη τι, ουδέ τόδε, άλλ αυτό το σύμπαντα εϊδη καθ' εν τε και συλλήβδην περιειληφος 
γένος ειδών, και τοϋ τήδε έργω είδους παντός αυτόν είναι μετά Δία τον αίτιώτατον. ΔΓ α δη και 
άρρενωπότατον τούτον είναι θεών την γάρ άρρενα είναι φύσιν την τοις γεννωμένοις το είδος 
έπιφέρουσαν. 

15 Ibid. 158 [111,34]. 
Ν Ibid. 174 [111,34]:... πέρας της τών όντων συμπάσης γενέσεως τελειότητος. 
15 Ibid. 134 [111,34]. 



100 The PhUosophy ofGemistos Plethon 

of form, and hence she is a more passive principle than he is, being the Form 
of matter. Similarly to Poseidon, Hera is called 'the mother without mother 
(άμήτωρ μήτηρ)',16 which means that she is generated without a contribution of 
a material principle. We have just seen that Poseidon contains in himself actually 
all the Forms and at the same time he is also the actual cause of every form in 
our world. Like him, Hera, too, contains in herself other Forms. Nonetheless, 
they arc not present in her potentially, but actually, because as Plethon claims, 
there is no matter or potentiality in the intelligible order. However, unlike 
Poseidon, Hera is not the actual cause of any form in the sensible world. She 
is just the cause of the eldest', that is, primary matter that contains all forms 
(again, those originating in the sensible world are meant) potentially and not 
actually.1" She is responsible for the production of the body (σώμα) of all things 
created in the sensible world.18 

While Poseidon is the male principle, Hera is the female one. As mentioned 
above, Plethon uses the image of a male providing a form and a female providing 
matter to their common offspring, which - however misleading and inaccurate 
it may be - is intended to demonstrate the roles that the two highest Forms 
play in the creation of the world. (This also seems to be one of the reasons 
why Plethon uses the polytheistic imagery of ancient Greek mythology with 
the divinities divided into gods and the goddesses.) Thus in the highest divine 
couple of the gods of the second order, Poseidon, as the (second) father, is the 
Form of form, whereas Hera, as the mother, is the Form of matter, and their 
common offspring is the sensible world created on the lower, third level of 
reality. Because they are both Olympians, that is, the higher gods among those 
of the second order, by their intercourse, they produce primarily the everlasting 
things in the sensible world.19 

In the case of Hera it is also not immediately clear why Plethon chose this 
mythological name for the second highest Form. In ancient Greek religion 
Hera indeed represents the highest female goddess, but she is usually the spouse 

16 Ibid. 154 [111,34]. 
17 Ibid. 104-6 [111,15]: Τον μεν [sc. Ποσειδώνα] γάρ έργω εν γε έαυτώ άπαντα έχοντα 

είδη, και τοΟ τηδε έργω είδους παντός αυτόν γίγνεσθαι αίτιον την δε [sc. "Ηραν] έργω αύ και 
αυτήν άπαντα κεκτημένην είδη, ούκετι και τοις τηδε έργω ούδοτουοϋν είδους αίτίαν γίγνεσθαι-
αλλ ΰλης μάλιστα της πρεσβυτάτης, ή αυ άπαντα είδη δυνάμει, ούκ έργω, εστίν έργω γάρ ου 
μόνον ούχ άπαντα, άλλ ούδ' ότιοϋν έστιν αυτών. Ταύτη τοι και θήλειαν ταύτην την θεόν, 
θηλειών τε την πρεσβυτάτην γεγενήσθαι. Την γάρ θήλειάν που είναι φύσιν, την την τε ΰλην 
και τροφήν τών γεννωμένων έκάστοις παρεχομένην. Cf. Zor. PUt. 261 

18 Ibid. 136 [111,34]. 
19 Leg. 134 [111,34]; cf. 174 [111,34]. 
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of Zeus, and not of Poseidon.20 For Plethon, the position of the first principle, 
who is supremely one, is so exceptional and elevated that it simply cannot enter 
into a contact with anything else. However, on the lower level of the Forms, 
where the plurality is already present, Poseidon as the second father, creator 
and immediate representative of Zeus, may substitute as the husband of Hera. 

Hera is also the principle of mathematics. As Plethon claims, mathematical 
number and mathematical magnitudes are both present, in a kind of unity, as 
attributes in the goddess Hera. This should not be surprising because, according 
to Plethon, by its very nature number may be extended to infinity that is 
connected with matter. Whereas mathematical objects are present in Hera 'in the 
manner of unity* as in their principle, 'the soul receives them already extended, 
being like shadows and reflections of divine things that are, nevertheless, 
suitable for leading people up to the precise knowledge of thenV.21 This sentence 
is a summary of Plethon s philosophy of mathematics. Mathematical objects are 
in fact present 'in the manner of unity', that is, undeveloped in Hera that is their 
principle, being the Form of matter. They cannot be placed into Poseidon, the 
higher Form of form, because, by their very nature, numbers and magnitudes 
expand and develop to infinity. At the same time, they are highly abstract and 
more perfect than the sensible world where our soul belongs to. That means the 
cognition of them must be based on an ideal principle which is thus necessarily 
represented by the goddess of matter. They therefore occupy an intermediate 
position between the sensible and intelligible world, in a certain sense similar 
to their position in Platos Republic}1 

In Plethons hymn dedicated to Hera, she is called 'the seat for forms here 
(έ'δρη τοις τήδ' είδεσσιν)', which is a designation that appears already in Platos 
Timaeus in connection with the space (χώρα) that is the primordial background 
for the generation of our sensible world.23 However, here it is not an ideal 
principle, but on the contrary something that is altogether different from the 
intelligible world and subsists as a principle independent on it.24 In contrast, 
Hera is an ideal model and the source of matter in our world derived directly 

20 Cf.Gantzl996,pp.61-2. 
21 Ibid. 114 [ 111,15 ]: sec Appendix I V,3, below, p. 293. A similar account of mathematics 

may be found in the Differences X 337.37-338.6, in both passages in connection with the 
problem of human artefacts. 

22 Cf. the position of the mathematical objects in Platos analogy of the divided line, 
/?«/>. VI 509d-5He. 

2* Leg. 206 [111,35]; cf. Plato, Tim. 52a8-bl:... εδραν δε παρέχονοσα έχει γένεσιν πασιν. 
24 Ibid 47e-53c. 
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from her.25 This is a rather peculiar doctrine of Plethons, which is, however, as 
we shall see, crucial for his philosophical system. 

We are told much less about the other gods of the second order. Apart from 
the division between Olympians and Titans, the higher and the lower gods 
mentioned above, there is another distinction among them that helps to 
differentiate their proper functions. In Plethons comparison, which should be 
again considered as a mere image (είκών τις μόνος)' only because it is true just 
in the sensible world in the proper sense, all the second gods are either males 
(άρρενες) or females (θήλειαι) - gods or goddesses. As in the case of the two 
highest Forms, Poseidon and Hera, in the sensible world the 'male' Forms are 
responsible for form and activity (δραστικόν) while the female' ones for matter 
and passivity (παθητικόν).26 This distinction is kept continuously throughout 
the whole Laws, although in a few cases it is not entirely clear why certain Forms 
are connected with 'male' gods and vice versa.r 

As Plethon also claims, each god has a different nature, higher or lower, more 
or less general, and each of them administers its own appropriate part of our 
world.28 The third highest god is Apollo who, in the metaphysical system of the 
Laws, is the bestower of identity (ταυτότης) in our sensible world. According to 
Plethons hymn dedicated to him, he introduces unity into the things that are 
mutually different and, moreover, he establishes one harmony' in the universe 
with many parts. Similarly, in the souls he produces concord, from which 
prudence and justice originate. For bodies, he is the source of health and beauty.29 

If Apollo is the Form of identity, his twin sister Artemis must naturally be the 
patron of difference (έτερότης). In Plethons hymn dedicated to her she contains 
everything in the manner of unity and then €she distinguishes it entirely' into the 

25 Tambrun-Krasker 2002, pp. 320-28, Karamanolis 2002, pp. 75-6. 
26 Leg. 116-18 [111,15]. 
2 The most important examples, where Plethon s motivation is far from being clear, is 

the female Dione, the Form of fixed stars, in comparison to the males Tithonus and Atlas, the 
Forms of the planets and stars in general, or the male Pan, the Form of non-rational animals 
in comparison to the female Demetcr, the Form of plants. 

28 Ibid. 158 [111,34]:... άλλος [sc. θεός] άλλην έσχηκότες φύσιν, ό μέν τις κρείττω, ό δ' 
αεί ύποδεεστέραν, και της έαυτώ προσηκούσης εν τώδε τω παντι έκαστος μοίρας προστατεΐν.... 

29 Ibid. 208 [111,35]: ... δς άλλα τε άλλήλοισιν / εις εν άγεις, και δη τό πάν αυτό, το 
πουλυμερές περ / πουλύκρεκόν τε έόν, μιη άρμονίη υποτάσσεις / Συ τοι εκ γ' όμονοίης και 
ψυχησι φρόνησιν / ήδέ δίκην παρέχεις, τά τε δη κάλλιστα έάων, / καί ρ' ύγίειαν σώμασι, 
κάλλος τ' αρ και τοΐσιν. 
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plurality of forms, up to each individual Form. She thus proceeds from wholes 
to parts and limbs. Because she also separates the souls from their attachment 'to 
the worse', that is, to the body, Artemis is entreated to bestow on bodies power 
and temperance, strength and soundness (άρτεμίη).30 From this last of her gifts 
Plethon obviously derives the etymology of her name. 

After the first two divine couples, Zeus and Hera, Apollo and Artemis, three 
gods follow who together form an independent group. Hephaestus is the patron 
of rest (στάσις) and Remaining in the same (ή εν ταύτω μονή)'. He provides 
everything with cspace (χώρη)', 'seat (έ'δρη)' and 'everlastingness (άϊδιότης)'.31 

Dionysus, or alternatively Bacchus, is the giver of 'self-motion (αύτοκινησία)' 
and pulling towards, leading up towards more perfect*. Furthermore, in 
Plethon s hymn dedicated to him, he is called 'the creator of all the rational 
souls', the celestial, daemonic and human. He is the cause of'the motion which 
pulls because of the desire for the good'.32 Finally, Athena is 'the motion and 
pushing caused by different things' and 'the separation of what is superfluous'. In 
Plethon's hymn dedicated to her she is said to administer and to create 'form that 
is not in any respect separated from matter'.33 

Plethon thus distinguishes rest, associated with remaining (μονή), self-
motion, associated with pullings towards (ολκή), and motion from other things 
associated with pushing (ώσις). These three motions may be equated also with 
three constitutive moments of Neoplatonic metaphysics - apart from remaining 
(μονή), pushing with procession (πρόοδος) and pulling back with return 
(επιστροφή). The most important point here, although only hinted at, is the 
joining together of the soul and self-motion under the patronage of Dionysus. 
In contrast, there are 'the forms not separated from matter', that is, the bodies 
connected with the motion caused by the different things under the patronage 
of Athena. These are the two kinds of motions we can encounter in the sensible 
cosmos. Similarly to Plato's conception,34 here too, the soul is self-moving, its 

30 Leg. 160 [111,34], 208 [111,35]: παρειληφυΐα γαρ εν τε το σύμπαν, / εϊτ' ες τούσχατον 
άλλη και άλλη διακρίνεις / ες μεν πλείω ειδεα, ες δε θ' εκαστ* εξ είδέων, / εκ τε δλων αύ ες 
μέρε' άρθρα τε· συ και ψυχαΐς / εκ της προς το χέρειόν σφων διακρίσιος άλκήν / σωφροσύνην 
τε διδοΐς, ίσχύν τ* αύ άρτεμίην τε / σώμασιν. 

31 Ibid. 160 [111.34], 212-14 [111,35]. 
32 Ibid. 160 [111,34]:... Διόνυσος δε αύτοκινησίας τε και ολκής, της τε ες το τελεώτερον 

αναγωγής ... Ibid. 210-12 [111,35]: Βάκχε πάτερ, ψυχών λογικών γενέτορ πασάων, / δσσαι 
ούράνιαι, δσσαι τ' αύ δαιμόνιαί γε, / δσσαι θ' ήμέτεραι... / δστε κινήσιος έσθλοΰ έλκομένης γε 
έρωτι. 

33 Ibid. 160 [111,34]: ... Αθηνά δε τής ύφ έτερων κινήσεως τε και ώσεως, τοϋ τε 
περιέργου άποκρίσεως. Ibid. 210 [111,35]: Χθήνη άνασσα, ή ειδεος ούδαμά ύλης / χωριστοΐο 
προοτατέεις.... 

Μ Plato, Leg. Χ 893b-899d, Phacdr. 245c-246a. 
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motion is caused by the soul itself and it is motivated - under the leadership of 
Dionysus - by its yearning for the good. For this reason it is more perfect than 
the motion of bodies that are moved 'by something different', either from inside, 
by the soul, or by other bodies in the sensible world. Although, as Plethon says, 
motion 'from something different' is not able to move towards the good, it is still 
capable of separating what is 'superfluous', that is, presumably bad. Above these 
two types of motion Plethon places rest under the patronage of Hephaestus who 
bestows the proper place and everlastingness to things. 

The seven highest gods of Plethons Laws seem to correspond to, at least, 
some of the most general ontological distinctions, 'the greatest genera (μέγιστα 
τών γενών)' borrowed from Plato's Sophist (identity, difference, motion and 
rest) and also from the Philebus (the limited, the unlimited).35 The latter 
dialogue may well have been the inspiration of Plethon s basic differentiation 
of being into Poseidon and Hera since the distinction is made there between 
the limited (το πέρας), which is the principle of unity, and the unlimited (το 
άπειρον), which is the principle of multiplication. The third aspect is a result of 
uniting these two kinds together into 'the mixture of both these [kinds]'. It is in 
this manner that things are generated 'into being' or, more precisely, 'mixed and 
generated being'. Furthermore, Plato adds the fourth 'genus' which is 'the cause 
of mixing these [principles] together'.36 Later in the dialogue when these four 
concepts are again evoked, he claims that 'in the nature of Zeus ... there is the 
soul of a king, as well as kings reason, in virtue of this potentiality displayed by 
the cause, while paying tribute for other fine qualities in the other divinities ...'r 

It is likely that Plethon connected the cause of the Philebus with Zeus, which is 
the utmost cause in his Platonism. The cause in this key passage of the Philebus 
('the fourth genus') creates everything that comes into being ('the third') by 
using the two other principles ('the first and second kind') of the limited, which 
is form, and the unlimited, which is matter. Similarly, according to Plethon Zeus 
creates the sensible world, including matter, with a help of Poseidon and Hera. 

35 Tambrun 2006, pp. 158-9, 162. 
36 Plato, Philb. Tbc-llc, especially 23c-24a, 26d-27c: Τούτω δη τών ειδών τά δύο 

τιθώμεθα, το δε τρίτον έζ άμφοΐν τούτοιν εν τι συμμισγόμενον. ... Τής συμμείζεως τούτων 
προς άλληλα την αίτίαν δρα, και τίθει μοι προς τρισιν έκείνοις τέταρτον τούτο.... αλλά τρίτον 
φάθι με λέγειν, εν τούτο τιθέντα το τούτων έκγονον άπαν, γένεσιν εις ούσίαν εκ τών μετά τού 
πέρατος άπειργασμένων μέτρων.... Πρώτον μεν τοίνυν άπειρον λέγω, δεύτερον δε πέρας, έπειτ' 
εκ τούτων τρίτον μεικτήν και γεγενημένην ούσίαν την δε τής μείζεως αίτίαν και γενέσεως 
τετάρτη ν λέγων άρα μη πλημμελοίην άν τι; 

37 Ibid. 30a-31a, especially 30d: Ούκουν εν μεν τη τοϋ Διός έρεΐς φύσει βασιλικήν μεν 
ψυχήν, βασιλικόν δε νουν έγγίγνεσθαι διά την της αιτίας δύναμιν, έν δ' άλλοις άλλα καλά, καθ' 
δτι φίλον έκάστοις λέγεσθαι. Trans. Dorothea Fredc in Cooper-Hutchinson 1997, p. 418 
(altered). 
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In Platonic tradition such a solution is quite unusual although one might object 
that Proclus, too, derives matter from the First Unlimitedness.38 

As for motion, differentiated here into two kinds under the patronage of 
Dionysus and Athena, together with rest and the previous twin gods representing 
identity and difference, they seem to correspond to four out of the five greatest 
genera (μέγιστα τών γενών)' from Platos Sophist. In this dialogue Plato first 
distinguishes 'being (το όν)', which, in another passage, is said to be 'being itself 
(το δν αυτό)', Vest (στάσις)' and motion (κίνησις)'. He claims that rest and motion 
cannot be combined together, in contrast to being which is present in the remaining 
genera since they must participate in it in order to exist. For this reason Plato then 
introduces other two genera, namely, 'identity (το ταύτόν)' and 'difference (το 
θάτερον)' that also participate in being.39 The four genera from this list, that is, 
identity, difference, rest and motion, have their obvious correspondents among 
Plethons Forms, the only one remaining apart is 'being'. We may observe that in 
Plato s account all the remaining genera have share in being, whereas identity and 
difference, rest and motion are mutually exclusive. Plethon, too, places them into 
the opposing categories of male and female gods. As in the Philebus, being can be 
identified with Zeus, the first principle of everything, which is said to be 'being 
itself in the sense of being the source of all other being. This all may thus help to 
understand why among the first seven Platonic Forms Plethon situates the Forms 
of form, matter, identity, difference, rest and motion. 

What remains to be explained is the distinction between the two types of 
motion Plethon introduces, namely, self-motion and motion by different things. 
Plethon could draw here on book X of Platos Laws where it is claimed that 
'some things move' whereas 'other are at rest*. Then several types of motion 
are distinguished out of which the first and highest one is claimed to move 
itself while the second highest motion is 'always moving and changing from 
something other*. The first motion is said to be 'the beginning of all the motions, 
the first one originated among the standing things, and the first one among the 
moving ones'. Such a motion is then identified with the soul which is the source 
of the motion of everything.40 In Plethon s Laws a similar thing is claimed about 
Dionysus who presides over self-motion and who is the creator of the rational 

38 Proclus, In Tim. 1,384.22-385.17; cf. Chlup 2012. pp. 76-82. 
39 Plato, Soph. 248c-259b, especially 254d-255c, 259a-b. 
40 Plato, Leg. X 893b-896c, especially 893b-c, 895a-b, 895c-896b: Τά μεν κινείται 

που, φήσω, τά δε μένει. ... την αυτήν έαυτήν δήπου κινούσαν ύπ' άλλου γάρ ού μήποτε 
έμπροσθεν μεταπέση. μηδεμιάς γε εν αύτοΐς ούσης έμπροσθεν μεταπτώσεως. αρχήν άρα 
κινήσεων πασών και πρώτην έν τε έστώσιν γενομένην και εν κινουμένοις ούσαν τήν αυτήν 
κινούσαν φήσομεν άναγκαίως είναι πρεσβυτάτην και κρατίστην μεταβολήν πασών, τήν δε 
άλλοιουμένην ύφ' έτερου, κινούσαν δε έτερα δευτέραν. Cf. also Phaedr. 245c-246a. 
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souls. The first seven highest Forms posited by Plethon thus could well have 
been derived from Plato s Philebus, Sophist and book X of his Laws. 

Plethons hymn to the Olympians: '... you, seven gods, who are higher / than 
the others, following only after the eminent [Zeus], ruling on high. / The others 
who dwell in Olympus ...'4i along with the title of lost chapter 10 of book II: 
O n the seven eldest gods and the other supracelestial gods'*2 suggest that the 
seven highest gods of the second order together form an enclosed system that is 
somehow distinguished from the other Forms. In the visible cosmos there may 
be also an analogy between these seven highest Forms and the seven planets.43 

The differences among the Olympian gods may thus reflect the difference 
between the highest genera that are the principles of the most general features of 
sensible things, and the lower level and more specific Forms that are also capable 
of producing everlasting sensible entities. The other Olympian gods mentioned 
by Plethon are indeed, in the first place, the source of the celestial gods of the 
third order that are located inside the cosmos. The first of them is Adas who 
administers stars in general (κοινή), after him Plethon places Tithonus, who is, 
more specifically (ιδία), charged with the planets,44 and Dione, who produces 
the fixed stars. Then Hermes is mentioned, who is the creator of the terrestrial 
daemons and 'the whole lowest and servant divine kin', and, finally, Pluto who is 
the originator of the immortal, principal part of our nature, that is, of the human 
soul.45 According to Plethons hymn dedicated to him, Pluto possesses in the 
manner of unity everything that would happen / or occur to us divided'. This 
means not only all the possible variations and differences of the human kind, 
but also the fate of all people, which is hinted at in the verses: 'do administer 
well also us / in all respects here, and ever when you lead us up from here*. Quite 

41 Leg. 206 [111,35]:... επτά θεοί τοι κρέσσονές έστε / τών άλλων πάντων μετ' άρ' έξοχον 
ύψιμέδοντα* / άλλοι θ', οι ρα Όλυμπον ναίετε .... 

42 Ibid. 10: Περί θεών τών τε επτά πρεσβυτάτων και τών άλλων ύπερουρανίων. Trans. 
Woodhousc 1986, p. 323 (altered). 

43 Cf. the tide of lost chapter 11,14 which follows closely after 11,10: Περί τών τών επτά 
αστέρων δυνάμεων. 'On the potentialities of the seven planets.' Leg. 10, trans. Woodhousc 
1986, p. 323 (altered). 

44 In another passage of the Laws, 178 [II 1,34], each planet is said to have its appropriate 
Form (... άλλο προς άλλο είδος τών αιωνίων ίδιον τε και προσεχές...), Plethon perhaps just did 
not feel a need to enumerate all the planets here. 

45 Ibid. 160 [111,34]: δαιμόνων δε τών χθονίων, και σύμπαντος του θείου εσχάτου τε και 
υπηρετικού φύλου, Έρμης· ημών δε του αθανάτου, της ημετέρας φύσεως κυριωτέρου μέρους, 
Πλούτων. 
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naturally, around Pluto heroes are gathered who are said to be 'the nature that 
surpasses us*, and 'the good and virtuous friends of oursV* For Plethon, Pluto is 
the ruler of the place where all souls return after death. Nonetheless, in the Laws 
he is no longer the dark lord of Hades and his position among the Olympian gods 
suggests that his role has been transformed primarily to that of the patron of the 
human souls who is responsible for both their creation and their fate after the 
death of the mortal bodies they have been assigned to. Similarly to Hera, there 
is another specific function in his competence. Having been put in charge of 
everything that is connected with man, he also contains in himself, as is claimed in 
the Differences, all the Forms of human artefacts. That is because 'he possesses all 
the human things present in himself in a kind of unity'. If somebody is to make a 
thing, he thus 'receives by his thought* what is present in Pluto 'in a kind of unity' 
as 'already separate and each of them [receives] something different'. Artefacts 
thus do not exist in themselves separated from each other, but must be derived 
from the Form of man, or, more precisely, of the human soul.4" 

The lowest Olympian gods are the gods of the elements. These are naturally 
close to the passive matter and hence they are represented by goddesses. However, 
the elemental masses as a whole are neither generated nor ever perish, but they 
undergo perpetual change. For this reason they have to be connected with the 
Olympians. In general (κοινή) they are represented by Rhea. More specifically 
(ιδία) Leto creates aether that is warm (θερμόν) and separating (διακριτικόν), 
Hecate air that is cold (ψυχρόν) and connecting (συνεκπκόν), Tethys the water 
that is wet (ύγρόν) and dissolving (διάρρυτον), and, finally, Hestia earth that is 
dry (ξηρόν) and fixing (πηκτόν).48 From Plethon's text it seems that this list of 
legitimate children of Zeus is complete and no other god may be added.49 At 
any rate the Forms he enumerates as the Olympian gods describe adequately 
everything in the sensible world that is immortal and divine, that is, existing in 
time but everlasting. 

46 Ibid. 220 [111,35]: ... πάντα καθ' εν, τά κεν άμμι διακριδόν έγγίγνοιτο / ήδε ένείη, 
έχων, ευ προστατέεν και ήμέων / πάμπαν τ' ένθάδε, ήδ' ένθένδ' άνάγων αύ αίέν / δν περί 
ήρωες, φύσις ήμέων γ' ή προέχουσα, / ήδ' άλλοι φίλοι ήμείων κάλοι αγαθοί τε. 

47 Ibid. 114 [III. 15]: sec Appendix IV,3, below, p. 293. Cf. Dediff.X 338.6-10. 
48 Leg. 160 [111,34]; cf.DediffVl 331.2-12, ContraSchoL XXIX 472.6-12. 
49 Cf. Leg. 160 [111,34]: Ούτοι πάντες Διός βασιλέως γνήσιοι τε και κράτιστοι γεγονότες 

παίδες.... 
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Titans (Tartarus) 

After the Olympian gods Plethon places Titans, the illegitimate children of Zeus 
who are the lower Forms that are so distant from the first principle that they are 
not capable of producing anything immortal and are therefore only the source 
of being subject to generation and corruption. The two highest gods among 
them are Cronus and Aphrodite, who have roles analogous to those of Poseidon 
and Hera among the Olympians. Cronus is the highest god in Tartarus and, as 
Poseidon among the Olympians, he is the eldest* of all the Titans and charged 
with leadership. Together with the Sun, the highest god of the sensible world, 
he is responsible for 'the creation of all mortal nature! Cronus and Aphrodite 
together create mortal things in a similar way as Poseidon and Hera create the 
everlasting ones. Cronus bestows form on them, Aphrodite matter. As Plethon 
explains, what is meant here is not 'the eldest and indestructible' matter, but that 
which is 'separated from the eldest bodies and other elements' and which receives 
'the forms subsisting in whole bodies', obviously the bodies composed of matter 
and form. For this reason these forms are mortal and the matter connected with 
Aphrodite is 'the most proper matter each time given to the mortal bodies'.*0 

In Plethon's philosophy two kinds of matter are thus to be distinguished. 
The first one is produced by Hera and, more specifically, by the Olympian gods 
who are the patrons of the elements (Rhea, Leto, Hecate, Tethys and Hestia). 
The first kind of matter is everlasting, because it can never cease to exist, being 
the Aristotelian first ('the eldest') matter, which undergoes changes during the 
creation of sensible things composed of it.51 The other kind of matter is the 
one that is mortal and that is administered by Aphrodite. It is present in the 
bodies composed of forms and matter and it is no longer the indeterminate 
first matter, being specified by the body in which it is present. However, this 
concrete composition of form and specified matter is always unstable and ceases 
to exist with the destruction of the body which is constituted by the actual 
composition. To sum up, mortal matter is produced, or literally separated 

50 Ibid. 108 [111,15]: ... Κρόνον τε και Άφροδίτην, παραπλησίως και αύτώ, εν τών γε 
θεών τοις Ταρταρίοις, προς άλλήλω έχοντε, ρ δη μάλιστα και Ποσειδών "Ηρα τε εν θεών έχετον 
τοις Όλυμπίοις, τά τηδε θνητά και αύτώ παραπλησίως άπογεννάν, Κρόνον μεν το είδος το 
τοιούτον δήπου έκάστοις παρεχόμενον, Αφροδίτην δε, την υλην ού την γε πρεσβυτάτην τε 
και άνώλεθρον άμα και αυτήν, άλλ δση τις, σωμάτων τών γε πρεσβυτάτων και τών άλλων 
στοιχείων γιγνομένων άποκρινομένη, έπιφερομένη τε, ώς κάκεΐνα, τά είδη, ά γε εν τοις δλοις 
υπάρχοντα σώμασιν έτύγχανεν, δθεν περ και άποκέκριται, θνητά δ' ήδη αυτά έπιφερομένη, 
οίκειοτάτη αύτη ύλη σώμασι τοις γε θνητοΐς γίγνεται εκάστοτε. Ibid. 164 [111,34]: ... την 
συμπάσης της θνητής φύσεως δημιουργίαν έπιτέτραφθον. Cf. ibid. 212 [111,35]. 

51 Cf. Ad quaes. 67-88. 
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(άποκρινομένη)', from the indefinite first matter - which allows only the primary 
determination into the four elements through its connection with a form. It is 
precisely this specific composition that later disintegrates again into the primary 
undefined matter that is presided over by Aphrodite. Plethon describes this 
goddess also as the patron of everlastingness by succession in mortal things'.52 He 
obviously means her role in securing the succession of forms from one individual 
to another across scries of generations. As wc shall sec later on, in this manner 
humankind has its share in the everlasting being. Perhaps this is also the reason 
why, for Plethon, this Form is associated with Aphrodite, the ancient goddess of 
love. We may only speculate what role is assigned to the world soul in forming 
the elementary masses. 

Other Titans play a role in the Laws after the highest couple, Cronus and 
Aphrodite. In contrast with his treatment of the Olympians, Plethon did not 
enumerate all the Titans who create sensible things.53 The reason was because the 
Olympians were fewer in number, being closer to Zeus, as opposed to the more 
numerous lower gods who were further from the first principle that is purely one 
(είλικρινώς εν).54 It would be indeed tedious or perhaps even impossible to go 
through all the Forms of species, attributes, qualities and so forth, which appear in 
the sensible world. Each of the Titans was responsible for his appropriate part of 
the 'mortal nature'. Nonetheless, Cronus and other co-creators' of this world still 
belong, along with the Olympians, among the supracelestial gods of the second 
order, whose essence is eternal.55 Of the Titans Plethon mentions only Pan, who 
is the patron of the Form of non-rational animals, Demeter, who is the same for 
plants, and then the unspecified rest of the Titans who were put in charge of the 
higher or lower mortal things. One of them was Kore, the patron of our mortal 
part. When mentioning her, Plethon alludes to the ancient myth in which Kore 
(or Persephone) is abducted by Pluto, who otherwise belongs to the Olympians. 
Their union - concluded under the commands of Father Zeus' - thus establishes 
a connection between the Olympus and Tartarus.56 The unique connection of 

52 Leg. 164 [111,34]. 
53 Cf. ibid.: ... άλλοι τε σύμπαντες οι κατά μέρη, οι μεν μείζω, οι δε μείω, τών θνητών 

έκαστα διειληφότες. 
54 Ibid. 56 [1,5]. 
55 Ibid. 134-6 [ 111,34]: Και μετά τούτον συν τε τούτω, και ύμεΐς, ώ λοιποί Τιτάνες πάντες 

Ταρτάριοι, τής αυτής θνητής φύσεως άλλος άλλου μέρους τω ύμετέρω δη τούτω ήγεμόνι τε και 
άδελφώ πρεσβυτάτω Κρόνω, εν αίωνίω τέως τη υμετέρα ουσία, συνδημιουργοί. 

56 Ibid. 164 [111,34]: Πάν μεν τής τών ζώων τών αλόγων προεστηκώς ιδέας, Δημήτηρ 
δε της τών φυτών, άλλοι τε σύμπαντες οι κατά μέρη, οι μεν μείζω, οι δε μείω, τών θνητών 
έκαστα διειληφότες. Έν οίς και Κόρη, ή του ημετέρου θνητού προστάτις θεός, ην δη Πλούτων, 



110 The Philosophy ofGemistos Plethon 

these two different parts of the ideal world, profoundly determines the position 
of man in the cosmos as described in Plethon s philosophy. The human being is 
thus conceived as a connection of the soul and the body that is at the same time a 
boundary between the immortal and mortal part of the sensible world. 

Table of the Gods of the First and Second Order 

The structure of the intelligible order or the second gods or Forms, as described 
by Plethon in his Laws, may be summarized in the following table: 

Table 4 The gods of the first and second order 

Position 

0 

Males Females 

Zeus 

Olympians 

1 

2 

Poseidon - form 

Hera - matter 

3 

4 

Apollo - identity 

Artemis - difference 

5 

6 

7 

Hephaestus - rest 

Dionysus - self-motion 

Athena - motion by other things 

8 

9 

10 

11 

12 

Adas - stars in general 

Tithonus - planets 

Hermes - daemons 

Pluto - the human soul 

Dione - fixed stars 

ό του ημών αΰ αθανάτου άρχων, ήρπακώς, έχει τε και σύνεστι, θεός 'Ολύμπιος θεοΰ Ταρταρίας 
έρασθείς, κοινωνίαν τε Ταρτάρω προς Όλυμπον τοις τοϋ πατρός Διός θεσμοΐς μηχανώμενος. 
Cf. ibid. 212.220 [111.35]. 
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13 

14 

15 

16 

17 

Rhea - elements in general 

Leto - aether 

Hecate - air 

Tethys - water 

Hestia - earth 

Titans (Tartarus) 

18 

19 

Cronus - mortal form 

Aphrodite - mortal matter 

20 

21 

22 

Pan - non-rational animals 

Demeter - plants 

Korc - the human body* 

* The order of the last three gods (20-22) as well as the definite number of the Titans 
(the lower Forms) seems to be neither certain nor complete. Kore, the patron of human body, 
mentioned by Plethon in the last place, Leg. 164 [111,34], could be probably placed above 
non-rational animals and plants because of the more complex constitution and higher status 
of humans. On the other hand, as we can observe for instance in the case of (8) Adas and (13) 
Rhea, Plethon tends to place the more general Forms above the more specific one. This might 
help to explain why in his account (22) Kore, the specific Form of human body, follows after 
the more general Forms of (20) non-rational animals and (21) plants, although these are 
obviously less perfect in their nature. 

Sources of Plethon's Mythology 

The mythological account Plethon gives is in many ways unfamiliar in the 
context of ancient religious thought, including that of the Neoplatonists. We may 
therefore ask what were his reasons for the identification of the first principle 
and the Forms with specific gods. First of all, we must keep in mind that, as we 
observed when going through the programmatic introduction to his Laws, for 
Plethon, the poets who in the Greek tradition tell the mythological stories are not 
a reliable source of information about the gods. In the introduction too we were 
able to observe the amount of rationalizing explanation and demythologization 
Plethon uses, although implicitly, when thinking about ancient myths and 
stories. For instance, the mythological figures of the Kouretes and Giants 
became supporters and adversaries of the metaphysical principles of Plethon's 
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phUosophiaperennis.s" Given its internal logical coherence and the fact that Plethon s 
account of the Platonic Forms is probably based on several of Plato s dialogues, it 
seems right to presuppose that it grew out of systematic philosophical consideration 
rather than from an attempt to reveal the real rational nature of traditional Greek 
pantheon hidden in a poetical veil, as the Neoplatonists believed. This is supported 
also by the fact that in Plethons times the ancient Greek pantheon was no longer 
any part of living religious experience and must have been derived from the texts 
written by ancient authors. These circumstances may help us explain why in his 
system Plethon distorts the functions of some gods in comparison with ancient 
Greek mythology.™ 

To start with,59 the identification of Zeus, acting apart from the other gods 
as the supreme creator and sovereign, with the first principle is obvious. Behind 
the distinction between the legitimate Olympians creating the entities which 
are immortal, and the illegitimate Titans, dwelling in Tartarus and creating only 
what is mortal, there seems to be the traditional account by Hesiod of the fight 
between the Olympian gods and the Titans who after their defeat were thrown 
into Tartarus.60 The Titans are also located in Tartarus by Homer.61 However, 
in Plethons version of Platonism, the underworld gods are placed among the 
Platonic Forms which shows clearly that, similarly to daemons, they are not the 
evil or chthonic gods, but just a lower level of divinity. From Hesiod, too, we know 
the story of the three generations of gods which constitutes the leading thread 
of his narrative: Gaia (Earth) first generated and gave the rule to (I) Uranus 
(Heaven), who was overthrown by (II) Cronus, the ruler of the Titans. Then 
(III) the Olympians fought against them and when victorious Zeus was chosen 
as the supreme sovereign. It is possible that Plethon has this sequence of divine 
generations in mind when he distinguishes different levels of divinity. The gods 
of the third order, that is, the Sun, planets and stars, are a pan of (I) Heaven 
(ουρανός), whereas, seen from below, the gods of the second order are divided 
into (II) the Titans living in Tartarus under the leadership of Cronus and 
(III) the Olympian gods. Zeus is placed apart above them, holding the supreme 
power as he has become the supreme leader over the other Olympians. It thus 
seems that Plethon, following the mythological story of three generations of the 

v Sec above, p. 55. 
58 Similarly, the identical philosophical explanation of the gods from Homer s Iliad 

undertaken by Plethon in the treatise On Homer is most probably a projection of his 
metaphysical principles into the ancient poet and not vice versa. 

59 For an alternative explanation of Plethons sources than is the one which follows see 
Tambmn 2006, pp. 143-53. 

60 Hesiod, Thcog. 629-745. 
61 Homcr,#VIII.477-81. 
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gods, proceeds from the sensible world through the two levels of the Forms to the 
first principle. We can compare this approach with Magian OracleXXX: 

For the Father (πατήρ) perfected everything and committed it 
to the second intellect (νους δεύτερος), which the races of men call the first.62 

Here the divinity known earlier to humankind (the highest of the Forms) is at 
the lower level and closer to humans. Behind Plethons identification of three 
successive generations of the gods with the different degrees of divinity thus lurks 
an idea of progressive human exploration of the divine world starting from the 
sensible heaven, then continuing up to the Forms or creators of perishable things 
(the Titans), to the Forms of the eternal ones (the Olympians) and, finally, as it 
is stated in the Oracle, to the utmost principle of everything. 

As we have seen, what is the most puzzling aspect in the second order of the 
gods is the position of Poseidon who is identified with the Form of all the forms 
in the sensible world and made a husband of Hera, the Form of all matter. In 
Greek mythology, the husband of Hera is always Zeus63 and, furthermore, it is 
difficult to say why the second highest god after Zeus should be Poseidon. In 
Greek mythology, Zeus, Poseidon and Hades were three brothers (according to 
Hesiod, Zeus was the youngest of them,64 according to Homer, he was the eldest 
one)6s and, as Homer tells us, when they drew lots to divide the power among 
them, Zeus got the Heavens, Poseidon the sea and Hades the underworld.66 For 
Plethon, it may have been also significant that Plato mentions this Homeric 
passage in his Gorgias,67 although the passage is erased in his own copy of the 
dialogue.6* Examining the structure of Plethons gods, we may observe that Zeus 
occupies the highest position as the supreme leader of all, but Poseidon is the 
highest one among the Olympians, being the gods of the second order, whereas 
Pluto holds the position of the lowest male god among them, that is, the god who 
is the producer of form, in this case he is the form of the human soul. Below him 
are located only the goddesses of the elements, after whom the Titans follow. 
Pluto is the producer of the human soul which is the lowest everlasting entity 

62 Or. mag. XXX 4.1 -2, trans. Woodhousc 1986, p. 53. 
63 Gantz 1996, pp. 61-2. 
64 Hesiod. Theog. 453-80. 
65 Homer. //. XIII.345-57. XV. 187-8. 
66 Ibid. XV. 187-93. 
67 Plato, Gorg 523a, similarly to Plethon the name Pluto and not Homeric Hades is 

being used here. 
68 Pagani 2009, pp. 176-7; similarly in Plethons On Homer Poseidon is said to be μετά 

Δία ίσχυρωτάτου [sc. του θεού] πάντων θεών. 
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and this is why, unlike the other ones, it is connected with the mortal entity, the 
human body. So there really seems to be an intention behind Plethon s locating 
of Poseidon in second position preceded only by Zeus.69 

Furthermore, in Proclus' Commentary on PUto's Cratylus there is an 
interesting explanation given in the connection with the Homeric passage telling 
the story about the drawing of lots which certainly deserves to be quoted in full: 

The primal Zeus, because he is Demiurge of the whole universe, is King at the 
first, middle and last order. It is of him that Socrates was just saying [in the 
Cratylus'0] that he is both Ruler and King of all and that through him there is life 
and salvation for all. For what stands at the head of everything refers to the Zeus 
before the three. But Zeus who is ruling principle and a coordinate member of the 
three sons of Cronus administers the third part of the whole universe, according 
to the principle [introduced in Homers Iliad] that 'all things are distributed 
three ways'.1 He is the highest of the three, synonymous with the fontal Zeus, 
unified with him and called by the single name of Zeus; the second is given two 
tides, 'Zeus of the sea and 'Poseidon; and the third has three titles, 'Zeus of the 
underworld', 'Pluto' and 'Hades'. The first preserves, creates and engenders life the 
highest things (τά ακρότατα); the second performs the second things (δεύτερα); 
and the third the third things (τρίτα). This is why the third is said to abduct Kore, 
in order to animate (ψυχώση) with her the lower limits of the universe.2 

Plethon certainly did not base all the details of his account on Proclus' complex 
metaphysics and allegory. However, there are some undeniable parallels with 
what he claims. Notable is the mentioning of Kore, who was abducted by Pluto, 
Proclus explained, 'in order to animate (ψυχώση) with her the lower limits of 
the universe.' Plethon says very much the same thing and Proclus* explanation of 
this ancient myth is close to his own conception of Pluto, who is the bestower 
of the human soul upon the human body, which, in turn, is presided over by 
Kore. However, the most remarkable detail is the division of one higher Zeus 
into three other Zeus s corresponding to three different orders of reality, the 
first one being Zeus himself, the second Zeus-Poseidon, the third Zeus-Pluto. 
This may help us comprehend why it is Poseidon who according to Plethon is 
the highest, and Pluto who is the lowest male god of the Olympians. Plethon 
connects the two highest gods of the second order with the Forms of form and 
matter, identifying them with Poseidon and Hera respectively. If he really knows 

69 Masai 1956, pp. 279-80. 
70 Plato, Crat. 396a-b. 
71 Homer, IL XV. 189. 
72 Proclus, In Crat. 148.10-25, trans. Brian Duvick (altered); cf. ibid. 150. 
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from Proclus' Commentary on Plato's Cratylus that Poseidon is in fact 'the second 
Zeus', this source may once again help to understand why in spite of ancient 
tradition Plcthon can make him the husband of Hera. Needless to say that the 
association of Hera with Poseidon is possible because in Greek mythological 
tradition the latter has no defined spouse."3 

In Proclus* Commentary on Plato's Cratylus, there is another passage where 
Hera (3) is posited at a lower level than Zeus and connected with Poseidon: 

But Zeus is separate and transcendent over the encosmic realm as a whole. For 
this reason, even the most universal and lordly of the other gods, though they 
seem in a sense to be equally worthy as Zeus because of their procession from 
the same causes, call him Father. For both Poseidon and Hera address him by 
this honorific tide. Yet, Hera justifies herself to him on the grounds that she is on 
the same rank as he ... And Poseidon, too, claims [this] ...4 Yet both nevertheless 
address Zeus as Father. The reason is that he anticipates the one and undivided 
Cause of all creation he is prior to the Cronian triad and connector of the three 
Fathers and encompasses from all sides the life-producing function (ζωογονία) 
of Hera. For this reason, while she ensouls the universe, he institutes, along with 
everything else, the souls as well. It is therefore reasonable for us to claim that the 
Demiurge in the Timaeus is the supreme Zeus. For it is he that introduces both 
the encosmic intellects and the souls. 5 

Plethon could have reinterpreted this passage according his own views also 
because in Proclus' account Heras relation to Zeus is rather complex: 

And though in one way she is separate from the Demiurge, in another she is 
unified with him for in the Philebus6 Zeus is said to have a regal intellect', because 
Hera too is joined with him or is encompassed by him ... For Zeus uniformly 
contains the paternal as well as the maternal cause or the cosmos, and the spring 
of the souls is said to reside in Zeus, just as again the intellection (νόησις) of Zeus 
is said to be participated in first by Hera."" 

However, nowhere in this work of Proclus is it explicidy stated that Hera is 
connected with matter, although we find some formulations which are close 

Gantz 1996, pp. 62-3. 
Homer s Iliad IV.58-9 and XV. 187, is quoted. 
Proclus, In Crat. 99.44-64, trans. Brian Duvick. 
Plato, Philb. 30d. 
Proclus, In Crat. 169.13-22, trans. Brian Duvick (altered). 
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to it.78 In Proclus' Commentary on PUtos Republic Hera is connected with the 
First Unlimitedness from which matter in the world is derived, whereas Zeus is 
connected with Limit which is the forming principle/9 

In Origen s Against Celsus there is, nonetheless, an interesting passage which 
may help to shed more light on this problem. The context is not foreign to 
Plethons reasoning since ancient Greek myths are criticized there: 

Why need I enumerate outrageous stories of the Greeks about the gods who are 
obviously shameful even if they arc to be interpreted allegoricaliy? At any rate, 
in one place Chrysippus of Soli... expounds the meaning of a picture at Samos, 
in which Hera is portrayed as performing unmentionable obscenities with 
Zeus. This honourable philosopher says in his treatise that matter receives the 
generative principles (σπερματικοί λόγοι) from God, and contains them in itself 
for the ordering of the universe (εις κατακόσμησιν των δλων). For in the picture 
at Samos Hera is matter and Zeus is God.80 

This passage gives what seems a most clear presentation of an ancient Stoic 
tradition of allegorical exegesis, which is hinted at also in Diogenes Laertius81 

and which identifies Zeus with the formative cause while bestowing generative 
principles (σπερματικοί λόγοι)' on Hera, who symbolizes matter. 

The identification of (3) Apollo with identity and (4) Artemis with difference 
is probably derived from Platos Cratylus since there, too, Apollo is said to be 
'simple (άπλοϋς)'82 and, similarly to Plethon, the name Artemis is there derived 
from the soundness (το άρτεμές)' of the virgin goddess.83 

In the same passage of Platos Cratylus, just after Apollo and Artemis, the 
names of Dionysus, Athena and Hephaestus are also treated.84 However, on 
the basis of the Cratylus or Procluss Commentary on this dialogue, Plethon s 
association of (5) Hephaestus with rest is difficult to explain. It seems to be 

78 Cf. 'Hera provides procession (πρόοδος) and multiplication (πολλαπλασιασμός) into 
lower levels of being, and is the life-creating spring (ζωοποιός πήγη) of the reason-principles 
and mother of the generative powers. This is why she is also said to cooperate with the 
demiurgic Zeus, since through their association she bears maternally what Zeus engenders 
paternally...'. Ibid. 139.4-9, trans. Brian Duvick. 

79 Proclus, In Remp. 1,133.19-134.22. 
80 Origen, Contra Cek IV.48.15-24 = £^11.1074. 
81 Diogenes Laertius, KtaeVll 187.8-188.6 = SPFIU071; cf. SVFII, 1072-1077. 
82 Plato, Crat. 405c; however, a similar identification is carried out more fully in 

Proclus, InCrat. 174.15-19.176.27-37, or Plutarch, Dels. 381f,D*£388f, 393b-c. 
83 Plato, Crat. 406b. 
84 Ibid.406b-407c. 
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derived from the mythological stories in which he immobilizes his mother 
Hera85 or catches his wife Aphrodite in flagrante with her lover Ares.86 

Concerning (7) Athena, in Plato's Cratylus her epithet Pallas is connected 
with dancing and is explained as 'to make to sway (πάλλειν)' or 'to be swayed 
(πάλλεσθαι)'87 which is in accord with Plethon s identification of her with the 
motion by different things. The name Athena is then explained by Plato as 'the 
intellection of God (θεοϋ νόησις)'.88 The remaining two gods, Dionysus and 
Hephaestus, are both connected with Athena in Proclus' hymn to this goddess, 
which Plethon certainly studied.89 Athena is invoked here as 'you, who guarded 
the unconquerable girdle of your virginity / by fleeing the desire of the amorous 
Hephaestus'.90 This is an allusion to the famous mythological scene when Athena 
pushed away a sexually aroused Hephaestus,91 which may help to explain why, in 
Plethon s Laws, she is associated with pushing (ώσις). 

As for (6) Dionysus, Plethon identifies him with self-motion. In the Cratylus, 
Plato claims that he is 'the giver of wine (ό διδούς τον οίνον)' 'making many 
drinkers think to possess intellect although they do not'.92 Proclus explains this 
passage in his Commentary on Plato's Cratylus as follows: 

In the same way he [Socrates] glorifies the limits of Dionysus and Aphrodite 
which produce spiritual delight, as he everywhere purifies our conceptions of the 
gods and prepares us to think that all things, of whatever sort they may be, look 
toward the best end ... Now referring to that, Socrates calls the god 'Didoinysos*. 
deriving the name from wine (οίνος), which, as we have stated, reveals all the 
powers of God, just as in the Phaedrus he calls the great Eros indiscriminately 
both divine and a lover of the body. So wine, as commonly used in the vernacular, 
provides us with the property of the particular intellect (νους) ... Thus wine 
operates analogously at the various levels of being - in the body it operates like 
an image through belief and false imagination, while in the intellectual realm 

%s Plato, Resp. II 378d, Pausanias, Grace. Desaipt. 1,20,3, Gantz 1996, pp. 75-6. 
86 Homer, Od. VIII.266-366. 
87 Plato, Crat. 406d-407a. 
88 Ibid. 407a-c. 
89 van den Berg 2001, pp. 5-8. 
90 Proclus, Hymni VII.9-10, trans. Robbcrt M. van den Berg. Plethon, nonetheless, 

omits these two verses in his edition of Proclus' Hymns; cf. Vogt s editorial commentary on 
Proclus, Hymni, p. 10. The reason might be his overall strategy of avoiding scandalous stories 
about the ancient Greek gods, something already criticized by Plato, and so in his eyes the 
two deities could be still considered as connected. 

91 Gantz 1996, p. 77. 
92 Plato, Crat. 406c. 
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activity and creation take place intellectually; which is why, when the Titans tore 
Dionysus apart, only his heart is said to have remained undivided, that is, the 
indivisible essence of his intellect.93 

Such an explanation is at least reconcilable with Plethons description of 
Dionysus who is supposed to pull things towards the good. Furthermore, in his 
Hymn to Athena, just after mentioning the incident with Hephaestus, Proclus 
exploits the ancient Orphic story of Dionysus being torn apart by the Titans 
and says that it was Athena who saved his heart 'as yet unchopped'.94 We have 
seen above, that in the passage of book X of his Laws, which seems to be the 
source of Plethons distinction oi these two kinds of motion, Plato claims that 
the higher self-motion is in fact the source of all other motion. That means, it 
is passed over to the second, lower kind of motion which is caused by different 
things. Similarly, Plethon could have made Athena (motion by different things) 
to receive the motion from above, that is, from Dionysus (self-motion). 

(8) Atlas who is supposed to be the Form of stars in general, is said by 
Hesiod 'to hold the broad heaven ... by his head and tireless hands'.95 The god 
who sustains the celestial vault is thus a natural candidate for the Form of the 
heavens. (9) Tithonus, who, according to Plethon, is the Form of the planets, 
is in Greek mythology a mortal who had been abducted by Eos, the goddess of 
dawn. The goddess managed to obtain immortality for him, but she failed to 
get also for him eternal youth.96 Plethon may have had Plato's Timaeus in mind 
here, where we are told about the creation of the planets, including the Moon, 
the Sun, 'the star of Hermes' (Mercury) and the Morning star (εωσφόρος) by 
the Demiurge, who promised them that, even though they are connected to 
bodies and existing in time, they would never perish since he had decided so. 
Furthermore, they are supposed to help him in creating other mortal creatures.9" 
Similarly in Plethon s philosophy, the planets are not eternal, but everlasting and, 
furthermore, their participation in the creation of mortal beings is also similar 
to what Plato says about this problem. Plethon thus could have thought that the 
mortal Tithonus, the Form of the planets, is immortalized by Eos, the goddess of 
dawn who is naturally connected with the regular alternation of day and night. 
The identification of (10) Dione with the Form of fixed stars is really puzzling. 
Dione is the mother of the Common Aphrodite.9* Could it thus be that she is 

93 Proclus, In Crat. 181.14-17,182.11-17, 32-7, trans. Brian Duvick. 
94 Proclus, Hymni VII. 11 -15, trans. Robbcrt M. van den Berg. 
95 Hesiod, 7^^.517-20. 
96 Gantz 1996, pp. 36-7; cf. Hesiod, Theog. 984-5. 
9" Plato, Tim. 38b-40d, 41a-d; cf. Tambrun 2006, p. 148. See below p. 131-2. 
98 Plato, Symp. 180d-e; cf. Homer. //. V.370-71, Gantz 1996, p. 12. 
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identified with the higher, Celestial (Ουρανία) Aphrodite here? In his own copy 
of the Platonic text, Plethon nonetheless erased just this information about the 
mother of Aphrodite." 

It is quite easy to understand why (11) Hermes, the messenger of the gods 
in Greek mythology, is associated here with daemons. According to the famous 
statement of Plato in the Symposium, daemons are intermediary beings between 
the gods and mortal beings.100 As for (12) Pluto, we have seen above the role 
he is given in Plethons mythology and the possible reasons for it, Proclus' 
Commentary on Plato's Timaeus being the probable source.101 

It is convenient to treat the following five goddesses together. These are 
(13) Rhea, who is the Platonic Form of the elements in general, Leto presiding 
over aether, Hecate over air, Tethys over water and Hestia over earth. In Platos 
Cratylus Hestia, Tethys and Rhea appear together in one passage. The name Rhea 
is connected there with the Heraclitean flux (ρεΐν) of all things. In the very same 
passages the name of Tethys is also explained by using a similar idea - Plethon 
characterizes her as 'dissolving (διάρρυτον)'.102 This corresponds very well with 
the nature of the elements which, according to Plethon, although everlasting 
as elementary masses, continuously change. What is perhaps confusing is the 
fact that, according to Hesiod, Rhea is not an Olympian goddess, but one of 
the Titans and the spouse of Cronus.103 But, after all, in Plethons mythological 
account she, too, is close to Cronus, being - together with the other four 
goddesses of the elements - the lowest of the Olympians. Furthermore, the 
elements are transitional entities which are both everlasting and constantly 
changing at the same time. 

It is more difficult to explain the presence of the two remaining goddesses 
of the elements. (14) Leto is associated with the Form of aether. Proclus in his 
Commentary on Platos Cratylus interprets her in the following way: 

This goddess sends forth all life-bearing light, illuminating both the intellective 
essences of the gods and the orders of souls, and ultimately lights around the 
cosmos, and established its cause in her children, Apollo and Artemis, and flashes 
like lightning her intellective and life-bearing light into all things.104 

99 Pagani 2009, p. 178. 
100 Plato, Symp. 202d-c. 
101 Proclus, InCrat. 152. 
102 Plato, Crat. 40lb-402d. 
103 Hesiod, Theog. 453-62, Gantz 1996, p. 41. 
IW Proclus, In Crat. 178.4-9, trans. Brian Duvick (altered). 
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Light naturally corresponds well with aether. As for (15) Hecate, associated with 
air, it is interesting to note that according to Hesiod she and Leto are relatives. 
The latter is a daughter of Phoebe, 'the bright one', and Coeus.105 Her sister is 
Asteria, 'the starry one* who gave birth to Hecate, who has a share in the earth, 
sea and heaven.106 In Proclus' Commentary on Plato's Cratylus Hecate is made a 
daughter of Leto on the basis of an Orphic fragment.10" The reason why Hecate 
is connected with air thus may be due to her family relationship with her aunt 
Leto after whom she immediately follows. 

In contrast, the association of (16) Tethys with the Form of water is much 
more obvious since she is the spouse of Oceanus, giving birth primarily to 
rivers.108 We may note that in Plethon s thought water cannot be associated with 
Oceanus or Poseidon because due to its nature as an element it is closer to matter 
than to a form presided over by male gods. In contrast to Tethys, who is said to 
be 'dissolving', Plethon describes (17) Hestia, the Form of earth, as 'fixing'. In 
Platos Phaedrus she is the only Olympian goddess who remains 'in the house of 
the gods' when the others travel above the celestial vault. In the Cratylus she is 
also the goddess associated with stability, namely, essence (ουσία).109 

We now arrive at the Titans. The lead position of (18) Cronus is certainly no 
surprise, nor is the fact that Cronus, by analogy with Poseidon, is supposed to be 
the Platonic Form of form, but being a Titan, only the mortal one. Plethon may 
also be using a traditional allegorical explanation of Cronus as time (χρόνος) 
since everything created by Cronus is temporal, that is, it originates and perishes 
in time. Such an allegory of Cronus may be found for instance in Plutarch's 
Isis and Osins"0 a treatise Plethon certainly knew, or, alternatively, in Proclus' 
Commentary on Platos Cratylus.111 (19) Aphrodite, who is supposed to be the 
spouse of Cronus, is logically made the Form of mortal matter by Plethon. In 
Greek mythology such a connection is very unusual since the spouse of Cronus 
is traditionally Rhea, who is one of the lowest Olympians in Plethon's scheme. 
However, in Hesiod Aphrodite is somehow associated with Cronus, who 
is indirecdy responsible for her birth by castrating Uranus.112 Furthermore, 
Plethon could have drawn similar information from the same treatise of Plutarch 
where we learn that according to Theopompus people living in the West call 

105 Hesiod, Theog. 404-8. 
106 Ibid. 409-20. 
107 Proclus, In Crat. 179.37-44, Orpheus. Fr. 188 Kern = 317 F BernaW. 
108 Hesiod, Theog. 337-70. 
109 Plato, Phaedr. 247a-247b, Crat. 401 c-d. 
110 Plutarch,Dels. 363d. 
111 Proclus, In Crat. 109. 
1,2 Hesiod, Theog. 188-200. 
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winter Cronus and summer Aphrodite, while Persephone is identified with 
spring, and they think that 'from Cronus and Aphrodite everything is born.113 

We may note that in Plethons conception of the Forms, Kore (or Persephone) 
is also placed among the Titans as the Form of the human body. In a famous 
passage of Plato's Symposium two Aphrodites are distinguished, the first being 
elder and born without a mother as a daughter of Uranus and for this reason 
is called Celestial (Ουρανία)'. In contrast, the younger one is born from Zeus 
and Dione and is called the Common (Πάνδημος). This Common Aphrodite is 
said to be oriented more toward bodies than toward the souls.1 u We know that 
Plethon was interested in this passage since in his own copy of the Platonic text 
he erased the information about the parents of the two Aphrodites (a daughter 
of Uranus, without a mother', Zeus and Dione).1 xs However, he kept the 
distinction between the Celestial and Common Aphrodite. It is thus possible 
that Plethon may have had the second, the Common Aphrodite, in mind here. 
According to Proclus* Commentary on PUto's Cratylus the Common Aphrodite, 
born from Dione, administers all the coordinations in the Uranian cosmos and 
earth, binds them to one another, and perfects their generative processions with 
a common intelligible conjunction'.n6 

(20) Pan and (21) Demeter are the best and most understandable candidates 
for the Forms of non-rational animals and plants respectively.11" Finally, the 
reasons why (22) Kore is the Form of the human body is clear from the story of 
her abduction by Pluto found in Proclus' Commentary on PUtos Cratylus, as we 
have been able to see above. 

To conclude, we see that out of the traditional Greek Olympian gods, 
Plethon managed to locate almost all of them (Zeus, Poseidon, Hera, Apollo, 
Artemis, Hephaestus, Dionysus, Athena, Dione, Hermes, Pluto, Leto, Dione, 
Hestia, Aphrodite, Demeter, Kore) into his philosophical pantheon. The most 
obvious exception is Ares, the god of war. This seems to be because in Plethons 
version of Platonism there is no room for any antagonistic principle, with 
all the gods acting in harmony.118 We have seen that in his account there are 
some surprising alterations in comparison with ancient Greek mythology, the 
most notable ones being his making Poseidon the husband of Hera, grouping 
together Atlas, Tithonus, and Dione, as well as Leto and Hecate, and placing 
Demeter, Aphrodite, and Kore in Tartarus. Among Plethons sources there 

113 Plutarch, De Is. 378c-f; cf. Tambrun 2006, p. 151. 
114 Plato, Symp. 180d-181c; cf. Homer, IL V.370-71. 
115 Pagani 2009, p. 178. 
116 Proclus, In Crat. 183.43-6, trans. Brian Duvick. 
117 Cf. Gantz 1996, pp. 62-70, 110-11. 
1,8 Tambrun 2006, p. 148; Arcs, however, appears in Plethons On Homer. 
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were naturally the traditional accounts of Greek religion found in Homer and 
Hesiod. But in his eyes the poets, who are the source of the traditional Greek 
mythology, are mistaken when telling some of their myths since nothing evil 
may come from the gods. Thus even more important inspiration is for him Plato 
and especially his dialogue Cratylus. The most unusual features of Plethons 
pantheon make better sense, however, when collated with Plutarch s On Isis and 
Osiris, Proclus' Hymns, which Plethon certainly knew, and most importantly, 
Proclus* Commentary on Platos Cratylus, whose presence seems to be so massive 
that one may conclude that Plethon used it when studying Plato s Cratylus. Even 
if this assumption is true, it is, nonetheless, obvious that Plethon did not follow 
this commentary slavishly and did not take into account all the details contained 
in it and especially the whole complex structure of Proclus* metaphysics. Rather, 
he focused on details he considered to be important for his work. 



Chapter 10 

Sensible Cosmos 

Gods of the Third Order 

As previously discussed the sensible cosmos was created as an image of the 
intelligible order of the Forms under the leadership of Poseidon. Imitating 
the first principle and forming this heaven, Poseidon made the cosmos that is 
as beautiful as possible 'for Zeus*. He has thus produced the gods of'the third 
nature* and placed them inside the heaven.1 Having been created by the Forms 
that are themselves, in turn, created by the first principle, the heavenly bodies 
are called 'the children of the children of Zeus (oi δε παίδων τε παίδες)' and 'the 
works of his works (έργα έργων)'.2 These gods of the third, who 'by observing 
closely [the heaven] sustain and at the same time order it*. They are 'already 
composed of body and soul'.3 Because of the adjoining bodies these gods are 
determined by place and position.4 Nevertheless, in another passage Plethon 
further distinguishes the intellect (νους) inside the soul of the Sun and he 
apparently applies this distinction to all souls in general. The soul is said to have 
been created by Zeus and transmitted down to the highest star with the help of 
Poseidon, who is himself the creator of the soul of the Sun, whereas Hera is the 
producer of its body. We have apparently to do here with an idea that intellect 
must have been created by the same principle (Zeus) as were the Forms, that 
are not only intelligible entities, but themselves also intellects. Poseidon next 
subordinated the solar body to the soul and the soul to intellect. 

Because of its double nature the Sun thus serves as the common boundary 
(δρος or, alternatively, πέρας) as well as a bond (σύνδεσμος) between the Forms 
and the sensible world. Its position is thus similar to a certain extent to that 
of Poseidon, who is the first in the intelligible order, the ruler (ήγεμών) of the 

1 Leg. 174 [111,34]: Ουτός [sc. Ποσειδών] σοι [sc. Διι] τόνδε τεκταινόμενος τον ούρανόν, 
σε τε μιμούμενος, και μηχανώμενος, δπως σοι ώς κάλλιστα αυτόν εζοντα άπεργάσαιτο, 
και τρίτην έτι θεών τίνα φύσιν γεγεννηκώς αύτώ εγκαθίστησι.... 

2 Ibid. 46 [1,5]; cf. Plato, Tim. 40b-41d. 
3 Leg. 174 [111,34]: ... ψυχή ήδη και σώματι συμπεπηγότων, Ίνα δη έγγύθεν αυτόν 

σώζοιέν τε συνόντες, και άμα κοσμοΐεν. 
** Ibid. 56 [1,5]: Και τόπω δ' ήδη θέσιν έχοντι τους θεούς τούτους περιληπτούς διά τά 

συνόντα σφίσι γεγονέναι σώματα. 
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whole heaven, and the creator of all the mortal nature contained in it.s As we 
shall see later on, the intellect of the Sun is no more separated from the sensible 
world than are the intelligible Forms, which are, for Plethon, at the same time 
also intellects, but participated (μεθεκτός) by the Sun. The difference between 
these two types of intellect consists in the fact that the participated one cannot 
act upon something different without the mediation of a body.6 As it seems, the 
same is true also for the other intellects participated by the souls in the sensible 
world, including the human intellect. 

If the Sun is such a bond between these two levels of reality, it must naturally 
be corporeal, in a way similar to the other gods of the third order. As the gods, 
however, the latter differ from other sensible things by their permanent existence. 
In order to create the heaven of the sensible cosmos, Poseidon, the Form itself, 
'uses' himself together with the rest of the intelligible essence, which is 'in every 
respect and altogether separated from matter', as a model for sensible things. 
Inside heaven he thus creates the forms of sensible things and composes heaven 
from them. However, these forms are not entirely separated, but grounded in 
matter. They are images of the Forms contained in the intelligible order and 
made to resemble to them. The matter is provided by the Olympian Hera, the 
source of the matter for everlasting things and the Titan Aphrodite, the Form 
of the matter for the perishable ones. Two kinds of sensible things are thus 
produced. The lower one is entirely inseparable and tied to matter and equal to 
all the non-rational species. The higher one is 'not any more' tied to matter, but, 
on the contrary, 'it has matter tied to itself. Although it is not actually separated, 
it is separated and can exist 'as itself potentially. For this reason it is also more 
akin to the essence that exists by itself, that is, to the essence of the supracelestial 
Forms. In contrast to non-rational beings, all these properties belong to the 
rational soul.7 

5 Ibid. 136,164-6,178 [ll\M]Mdd. 120.1-4, below, p. 313. Plethon probably derives 
his conception of the middle position of the Sun from Julian, Or. Sol. 132d-133a, 135c, 
138c- 142b; cf. Lacombradcs introduction, pp. 84-7. 

6 Leg. 110 [111,15]; cf. 178 [111,34], Z W ^ X 341.30-32. 
Leg. 174-6 [111,34]: Αυτός [sc. Ποσειδών] γαρ έαυτώ τε και συμπάση τη καθ' εαυτόν 

ουσία, τη ΰλης πάντη τε και πάντως χωριστή, παραδείγματι χρώμενος, εϊδη μεν και τώδε 
ένεποίει τω ούρανώ, και συνετίθει εξ ειδών αυτόν, ούκέτι μέντοι πάντη χωριστών τίνων, αλλ* 
εφ' ΰλης, ήσπερ "Ηρα αύτώ αδελφή τε δη άμα και δάμαρ χορηγός ην, βεβηκότων, εκείνων γε 
μην εικόνων, και προς εκείνα άφωμοιωμένων. ΤΩν διττόν το γένος άπεργαζόμενος, το μέν 
πάντη άχώριστόν τι της ύλης έποίει και ταύτης έζημμένον, το άλογον δη είδος σύμπαν, τό 
δ' ούκετι αύτης έζημμένον, αλλά τουναντίον αυτό έχον αυτήν έζημμένην, και έργω μέν ού 
χωριστόν, τη δε δυνάμει χωριστόν τέ τι και αυτό δν, και τη καθ' εαυτόν ουσία τη ύπερουρανίω 
ταύτη συγγενέστερον, τήν ψυχήν δή τήν λογικήν. Cf. Proclus* distinction between two scries 
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Beings possessing a rational soul are further divided into three kinds according 
to the precision of their knowledge.8 The first one has the proper knowledge of 
everything and this is the legitimate celestial genus of stars. The second kind has 
the right opinion about everything while 'not being able to attain the proper 
knowledge of it', and this is the illegitimate and terrestrial genus of daemons. 
It represents the lowest genus of the gods, which serves to the higher ones 
according to their needs. Finally, in the third and lowest place, immediately after 
daemons, is placed the fallible kind, being not a proper offspring* of Zeus; this is 
our human soul.9 This hierarchy is further strengthened by the fact that human 
souls are ordered by the superior, divine ones, proceeding, nonetheless, from the 
same source and sharing with them an everlasting essence.10 

Table 5 The degrees of knowledge of rational souls 

1 

2 

3 

scars 

daemons 

human soul 

proper knowledge 

right opinion 

fallible 

The genus of non-rational beings (αλογον είδος) is constituted out of the 
four eldest* kinds of bodies, that is, out of the four elements, fire, air, water and 
earth, that together form the whole 'body* of the visible world.11 In section VI of 
the Differences Plethon argues against Aristotle and in support of the Platonists, 
claiming that there exist only the four elements and not five (the fifth one is 
supposed to be aether). Fire and earth are located at extreme opposite places, 
fire being the lightest because of the tenuousness of its texture, and thus rising 
up. Earth, in contrast, is the heaviest because of its density and therefore sinking 
down. Air and water are in the middle of these two, because their tenuousness 

of the created substances, complete in themselves (αυτοτελείς)' and 'incomplete (ατελείς)* 
EL theoi LXIV 60.20-62.12, with Dodds' commentary, pp. 234-5. 

8 Sec the tide of lost chapter 11,12: Κοινή τις άπόδειζις τών της ψυχής τριών ειδών. 
'General proof of the three kinds of the soul.' Leg. 10, trans. Woodhouse 1986, p. 323 
(altered). 

9 Ibid. 176 [111,34]: see Appendix XI.2, below, p. 307. Cf. 52 [1.5]. Cf. similar three 
types of the soul as described by Proclus, EL theoL CLXXXIV-CLXXXVI 160.21 -162.23, 
with Dodds' commentary, pp. 294-6. 

10 Leg. 104 [111.15]: Δήλαι δ' είσί και ψυχαι αϊ Υε ήμέτεραι υπό ψυχών τών εαυτών 
προυχουσών θείων κοσμούμεναι, ούκ αν και ύπό τών αυτών παραγόμενοι, αλλ' εκείθεν, δθεν 
περ κάκεΐναι, εΓ νε δή και τής αυτής αύταΐς ουσίας άϊδίου και αυταί είσιν. 

11 Ibid. 176 [111,34]. 
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and density is middling in comparison with them. A similar disposition holds 
true for their motion, locomotion and rest. Being at the opposite extremes, 
earth is thus immovable, whereas fire is in perpetual motion. Water is even more 
movable than earth and air more than water, but less than fire. However, because 
of its perpetual motion, it can move only in a circle, since everything that moves 
straight must necessarily sometimes stop. Aether is thus made of this element, as 
is everything that is the upper body and that is properly called heaven.12 Plethon 
then rejects Aristotle's possible objection, according to which fire can move only 
in a straight line (similarly to the otherwise motionless earth). As he argues, it 
may happen solely when it is moving back to its proper place (οικείος τόπος).13 

In the same passage ofthe Differences Plethon also claims (once again to refute 
an argument found in Aristode) that, because the elements are destructible in 
their parts, the Platonists deny that there is any body, even that of stars, which is 
by itself indestructible, since every body is divisible, dispersible and dissoluble. 
However, there are bodies considered to be indestructible even by the Platonists. 
They are not, nevertheless, indestructible by themselves, but because of the 
presence of the soul, by which they are Hmmortalized'.14 We may wonder why the 
elements have their Forms placed among the Olympians who produce only the 

12 De diff. VI 330.7-25: Τέτταρα τά πρεσβύτατα των εν τώδε τω ούρανώ σωμάτων 
οι τε άνωθεν πάντες σοφοί και οι περί Πλάτωνα φασί, πυρ αέρα ΰδωρ γήν. Τούτων πυρ μεν 
και γήν έναντιώτατα έχειν προς άλλήλω, πϋρ μεν κουφότατόν τε δν διά μανότητα και πάσιν 
έπιπολάζον, γήν δε βαρυτάτην τε διά πυκνότητα και πάσιν ύφισταμένην αέρα δε και ύδωρ 
εν μέσω τούτοιν διά το και μανότητός τε και πυκνότητος μέσως έχειν αύτοΐν. Ταύτη δη και 
περί κίνησίν τε την κατά τήν φοράν και στάσιν, πυρ μεν αύ και γήν προς άλλήλω έναντιώτατα 
έχειν, αέρα δε και ΰδωρ εν μέσω τούτοιν ει δη ή γή ακίνητος, το πυρ αν εϊη άεικίνητον, και έτι 
εί ή μεν γή ακίνητος, το δ' ΰδωρ κινητόν μέν, του δ' αέρος πολύ τη κινήσει λειπόμενον, άήρ δ' 
ύδατος πολλώ τω κινεΐσθαι υπερβάλλων, κάν πϋρ αέρος τε ύπερβάλλη πολλώ έτι μάλλον τφ 
κινεΐσθαι, και άεικίνητον είη· εί δ' άεικίνητον, καν κύκλω κινοΐτο. Έπ' ευθύ γάρ κινούμενον 
ούχ οίον τε ουδέν άεικίνητον είναι- παύσασθαι γάρ ποτέ ανάγκη το έπ' ευθύ κινούμενον. Τούτου 
τοϋ σώματος είναι τόν τε αιθέρα και πάν το άνωτάτω σώμα, ούρανόν τε ιδίως καλούμενον. The 
summary of the passage is based pardy on the translation in Woodhousc 1986, p. 201. Cf. 
Aristotle, Decaelo 1,2 269a9-l4,11,4 287a29 (the reference is taken from Woodhouse 1986, 
p. 201, n.50, based on Lagarde 1976). 

13 De diff VI 330.25-331.2; cf. Contra Schol. XXIX 472.1 -4 . 
14 De diff VI 331.2—11: Αλλά των τεττάρων, φησι [sc. Αριστοτέλης], τούτων σωμάτων 

απάντων κατά μέρη φθειρομένων, και ούδ' ότουοϋν αυτών πάντη άφθάρατου δντος, ανάγκη 
εϊναί τι και πάντη άφθαρτον σώμα, και τοΰτ' είναι τόν ούρανόν. Τούτ' ούκ έτι Άριστοτέλει οι 
περί Πλάτωνα συγχωροϋσιν είναι γάρ δη ου φασιν καθ' αυτό ουδέν άφθαρτον σώμα. Πώς γάρ 
αν και οίον τ' είη άφθαρτον καθ* αυτό είναι το μεριστόν τε και σκεδαστόν, και δσα τη εαυτού 
φύσει διαλυτόν; Τά δ' άφθαρτα κάκείνοις δοκοΰντα τών σωμάτων ού καθ' αυτά άφθαρτα είναι, 
άλλα διά ψυχής παρουσίαν, ύπ' αυτής εκείνης άπαθανατίζεσθαι. 
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things that are everlasting and not subject to destruction. The elemental masses 
are indeed 'indestructible as a whole', their number and character being fixed for 
ever. However, they change as the things composed of them are generated and 
perish, and for this reason they are 'destructible in parts'. Providing matter for 
sensible things, they are administered by the goddesses who are the patrons of 
matter and passivity.15 

Because, despite their everlasting being, the gods of the third order (stars and 
daemons) as well as the human soul belong to the sensible cosmos, they have 
to be placed in an appropriate body. Their souls are thus put into 'the vehicles 
(τα οχήματα)',16 made of the element that is the most beautiful and 'contains 
the tiniest matter in the biggest mass', that is, fire. Stars are thus made of the fire 
which is bright and fiery, whereas the 'vehicles' of daemons and the human souls 
are constituted of the one that is invisible and aethereal.r We are told that 'the 
vehicles' of the stars are ontologically higher and bright because of the amount 
of active potentiality in them.18 This theory helps to explain how bodies are 
connected to the souls of'the three genera of immortal and rational things', the 
'eldest' ones of those created. Their bodies are also called 'unageing (άγήρεα)' 

15 In the Reply to SchoUrios Plethon also admits that the elements as a whole are 
indestructible (τω μέν δλω άνώλεθρον), although destructible in their parts (τοις δε μέρεσι 
φθαρτόν). Ac the same time, however, he claims that even if stars are virtually indestructible, 
this is not because of their peculiar fiery matter, but because their bodies are entirely 
'immortalized' 'by the Forms that arc much more divine than the form of fire', apparendy 
those immanent in them, Contra SchoL XXIX 472.6-12. The Forms that are meant here 
are obviously the five lowest Olympians from the Laws - Rhea (responsible for the elements 
in general), Leto, Hecate, Tethys and Hestia (responsible for aether, air, water and earth 
respectively), Leg. 160 [111,34]. There is thus no special matter out of which the everlasting 
part of the world would be formed and even in stars matter circulates, flowing in and out, 
Contra SchoL XXIX 472.12-474.20, Ad quaes. 58-88. It is not also entirely clear why in the 
former passage the soul is the cause of the indestructibility of stars, whereas in the latter it is 
their immanent form. Plethon may have just wanted to emphasize a different aspect of the 
same problem - stars are 'immortalized* by their souls, whose immortality is in turn secured 
by the corresponding Form. Cf. Contra SchoL XXIX 474.25-30, and the discussion below. 

16 For the origin and later usage of the so-called astral body see Dodds 1933, Sorabji 
2005, pp. 221 -9, Chlup 2012, pp. 104-5; for Plethon s variant of this traditional Neoplatonic 
doctrine sec Nikolaou 1982. 

r Leg. 176 [111,34]: ων του καλλίστου τε και έλαχίστην εν μεγίστω δγκω κεκτημένου 
ΰλην, του πυρός, και ταΐς Υε ψυχαΐς τά οχήματα απολαμβάνων ύπεζεύγνυ, του μέν λαμπρού τε 
αυτών και φλονώδους, των άστρων, του δ' αοράτου και αιθέριου, των τε δαιμόνων και ψυχών 
τών ημετέρων. 

18 Or. mag. 11.14-16 [on XIV ]: τάς δε τών άστρων πολύ έτι και αυτών τών γε δαιμονίων 
κρείττους ούσας, κρείττοσι και όχήμασι χρήσθαι, τοις ούτω διά μέγεθος δραστικής δυνάμεως 
λαμπροΐς τούτοις σώμασι. 
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and 'undefiled (ακήρατα)1,19 the second characteristic being obviously derived 
from the fact that they are made of the pure fire. What is remarkable is the claim 
(required by the need to explain the obvious phenomena) that the matter in 
stars, being of the higher quality than that of daemons and the human souls, is 
in fact more visible. Perhaps it is so because, for Plethon, the fire of stars is both 
bright and warm, whereas that of daemons and humans is just warm (as it is, for 
instance, evident in the case of breath) and it is not visible any more. However, 
as we shall observe later on, the case of the human souls is still more complicated, 
since, unlike the gods of the third order, they cannot fully profit from the pure 
existence. We may notice that the doctrine of vehicles contained in Plethon s 
commentaries on the Magian Oracles was taken over by Marsilio Ficino.20 

Such is a basic outline of the sensible cosmos as presented by Plethon in 
the main text of the Laws. In the appendix to the book, the ensuing Epinomis> 
Plethon supplies few other important features. The cosmos must be, first, 
everlasting together with Zeus'.21 Second, it is the most beautiful possible, that 
is, it remains forever in the same state and it cannot change the shape that has 
been once assigned to it. This is because it is impossible that the god who is 
the best either does not produce his work at some moment or does not create 
anything well. For Plethon, something that is itself the best must always, as much 
as possible, give a share of its own good to other things. This is the traditional 
Platonic concept of bonum diffusivum sui, according to which the supreme 
good, because of its goodness, cannot refrain from creating something different 
and yet similar to itself.22 

Plethon develops this train of thought further. If it is really so that God 
creates and produces well', it means that he can never create something with 
a limited potentiality. Nor can he originate such a work that is worse than the 
best possible. Given this, if Zeus makes a change among things established by 
him, he would thus, sooner or later, make also the whole universe worse. Even if 
only a particle of the cosmos changes, it is impossible that the whole shape of the 
universe does not change together with this particle.23 Further on, Plethon goes 

19 Leg. 52 [1,5]. 
20 Tambrun-Krasker 1999,2006, pp. 241 -59. 
21 In the Differences as well as in the Reply to SchoUrios, while criticising Aristodc, 

Plethon distinguishes between creation in time (τω χρόνω) and creation by cause (τή αιτία). 
The universe is claimed to be created by a higher cause, even though it is everlasting and did 
not originate at a particular moment of time, De diff I 322.8-19, Contra SchoL VII-VIII 
386.15-392.9, X 392.18-398.15. 

22 Cf. already Plato, Tim. 29d7-30a2. 
23 Leg. 242-4 [111,43: Epinomis]: ... άλλα τε ήμϊν τών καλώς εχόντων δογμάτων 

άποδείκνυται, και ώς το πάν άμα μεν άΐδιον τω Διΐ γέγονεν, άμα δε και δ τι δη κάλλιστον εκ τών 
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even as far as to claim that in the eternal cosmos similar periods as well as 'lives' 
and actions' repeat again and again, and that nothing new can happen.24 

For Plethon, it is thus impossible to keep the universe whole if all its 
particles do not remain in the same state." This naturally does not mean that 
change is completely excluded from his universe. In his argument against the 
possibility of a change of the world to a worse state than before the key term 
is apparently the word usual (είωθός)'. The universe may change, but as far as 
we presuppose that its producer is good, it cannot happen in the way that is 
not 'usual'. That means - it cannot divert from the natural laws determining the 
regular processes in it just because of pure chance. This idea opens the way for 
Plethon's doctrine of fate, which ensures that, despite its apparent changes, the 
sensible world remains always in the state that is the best possible. In contrast to 
the 'inner' transformations of the cosmos, including generation and corruption 
of things, the cosmos as the whole as well as the human soul, cannot have either a 
beginning or an end. According to Plethon, it has no beginning in time (χρόνω τε 
ήργμένος) because to be everlasting (άΐδιον) and to extend into both directions is 
simply 'much more perfect and beautiful'.26 For the same reason it can also never 
perish. As has been said above, the universe, together with the soul, must thus be 
co-eternal with the principle by which they both have been created. 

Stars and Daemons 

In Plethon's philosophy the Sun together with the Moon form a pair analogous 
to Poseidon and Hera among the Olympians, and Cronus and Aphrodite among 
the Titans.2^ The Sun has an eminent position among stars and sensible things 
in general because it is the boundary and bond between the sensible and the 

ενόντων γεγονός, εν τη αύτη μένει ες τον πάντα αιώνα καταστάσει, εκ Υε δη του καθάπαξ αύτώ 
αποδεδειγμένου σχήματος άπαρακίνητον. Ου γάρ αν έγχωροίη, δ τι περ βέλτιστον όντα τον θεόν 
ή μη παράγειν ποτέ τούργον το αύτου, μηδ' ευ ποιεΐν μηδοτιουν (δεοι γάρ αν το αυτό βέλτιστον 
και άλλοις του οικείου αγαθού ές όσον τε έγχωρεί και άεί μεταδιδόναι), ή ευ τε ποιοΰντα και 
παράγοντα, ένδεέστερόν ποτέ της δυνάμεως ευ ποιήσαι, και χείρον ποτέ έξον το αύτοϋ έργον 
άποδοΟναι, ή οίον αν γεγονός ό τι δη κάλλιστον είη. Δήλα γάρ δη ώς τών καθεστηκότων ει τι 
Ζευς παρακινήσειε, και τό πάν, είτ' έτι, είθ' ύστερον, χείρον γε έξον άποδοίη. Έπεί καν μόριόν 
τι αύτοϋ μεταβολή, ήτοι ού πρότερον μεταβάλλειν είωθός, ή ούκ ές τό είωθός μεταβαλόν, 
άμήχανον μη ού και όλον αύτώ συμμεταβαλεΐν τό σχήμα. 

24 Ibid. 254-6 [111,43: Epinomis]. 
1S Ibid. 244 [111,43: Epinomis]: To γάρ αυτό σχήμα, μη ουχί πάντων ωσαύτως μενόντων 

τών μορίων, ούχ οίον τε σώζεσθαι. 
26 Ibid. 258-60 [111,43: Epinomis]; cf. Zor. Plat. 266. 
27 Leg. 106-8 [111,15]. 
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intelligible world. As such it has an important role in the creation of the sensible 
world to which it also belongs. Together with Cronus and the other Titans or 
Forms, which are less general and capable of producing perishable things only, 
the Sun creates the whole mortal part of the sensible cosmos.28 

Plethon argues at length against the opinion29 that the Forms of mortal 
things are to be placed into the intellect of the Sun and that they do not subsist 
anywhere by themselves. In this conception the Sun would produce every 
mortal thing in the same manner as craftsmen have the forms of artefacts in 
their minds.30 However, according to Plethon, this comparison in fact clearly 
shows that such a solution of the problem of the Forms is simply impossible. 
This is because artefacts, as we may observe, proceed towards their perfection 
only when craftsmen are present and work on them. If, on the contrary, they 
are left half-finished, they are not getting perfected, * because the craftsmen have 
carried away from them not only their hands, but also their models'.31 Artefacts 
are thus perfected according to the amount of work exerted each time upon 
them by craftsmen. In contrast, we do not observe that the things produced by 
nature are either perfected or living in dependence on the approaches and the 
retreats of the Sun. If this were so, everything would be either daily or annual, by 
which Plethon apparently means the influence of the motion of the Sun during 
the day or during the year. Furthermore, nothing would come to perfection 
during night. This obviously cannot be true because at night some plants and 
fruits often ripen, that is to say are perfected too. Similarly, Plethon rejects a 
possibility that just the intellect of the Sun, without its body, produces such an 
effect. He argues that, in contrast to the separated Forms, the intellects that are 
participated by the body, as is the case of the intellect of the Sun, cannot act 
upon other bodies in any way in the absence of the body connected to them. The 
bodies that are to have an effect on the other bodies must be in a certain position 
towards the things that are being affected.32 

Another possibility considered by Plethon is that the things which are being 
perfected might be perfected by their own selves. He finally rejects this solution 
too because no potentiality may pass over to actuality if it is not propelled by 
some other actuality preceding the former. In other words, nothing that is perfect 

u Ibid. 164-6,178 [111.34], 244-6 [111.43: Epinomis], Add. 120.4-9, below, p. 313. 
29 In the Differences, X 341.11 ff., he connects this idea with Aristodc who clearly 

makes the Sun the cause of generation of whatever comes into existence', trans. Woodhouse 
1986, p. 212 (altered); cf. Aristodc,Met. XII.5 1071al5, Degener. etcorr. 11,10 336bl7-19. 

30 Leg. 108 [111.15]: sec Appendix IV,3, below, p. 292. Cf. DediffX 341.11-19. 
31 This sentence is supplied from DediffX 341.24-5: see Appendix IV.2, below, p. 292. 
32 Leg. 108-10 [111,15]: see Appendix IV,3, below, pp. 292-3. Cf. ibid. 178 [111,34]: 

'Ήλιον... νφ των μεθεκτών τούτων τφ κρατίστω [sc. Ποσειδώνι] ύπεζευχώς. 
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only potentially might ever also become such actually if it is not propelled to a 
perfection by something that is already actually perfect. The last possibility, that 
Plethon rejects, is a theory that the principle responsible for the perfection of 
things is the heat received from the Sun or that some other affection absorbed 
by all mortal things might be the cause of such perfection each time that the Sun 
retreats. According to Plethon, the perfecting principle must precede the thing 
that is being perfected, but no affection may precede form or essence in general. 
In other words, what is further added or what happens may not precede that to 
which it is added or that in which it happens.33 The last argument apparently 
presupposes a distinction between an essence (ουσία) and affections (παθήματα) 
that modify it without changing radically its specific character. Such affections 
are, however, entirely dependent on the essence 'in which* they are. If we take 
again Plethon s example of the Sun shining on a fruit, heat modifies the essence 
of the fruit only at the moment when this is happening. For this reason it is 
impossible that the Sun produces an effect that is independent of the essence 
in which it is produced and that persists separately in the fruit and gradually 
modifies its essence later, when the Sun is absent. 

From these considerations Plethon concludes that there must be some Forms 
subsisting by themselves in the supracelestial space, that is, outside the sensible 
world, because the forms contained in the intellects participated by the bodies 
cannot act upon anything when the bodies are absent. Such Forms, however, are 
not always capable of producing the things 'here' by their mutual cooperation 
alone. Only those that are elder' are able to do so, producing the Sun, Moon and 
other immortal things in our world. Others, that is, the lower Forms, need the 
contribution of the Sun, the Moon and 'the gods around it' to be able to produce 
the sensible world.* Similarly to the two other divine pairs on the higher level 
of the intelligible Forms, the Sun is said to bring to a mortal thing a form from 
'the Forms and the gods of Tartarus', while the Moon provides them with matter. 
They are thus the highest male and female gods in our heaven.35 

33 Ibid. 110-12 [III, 15]: sec Appendix IV.3. below, pp. 292-3. Cf. D^/^X 341.15-39. 
34 Leg. 112 [111,15]: Λείπεται δη, είδη άττα καθ' έαυτά ύφεστηκότα, εν τω ύπερουρανίω 

δντα χώρω, ταϋτα μετά μεν αλλήλων μόνων ούκέτι οίά τε είναι παράγειν, άττ' αν παράγοι τήδε, 
ώσπερ που τα πρεσβύτερα αυτών, α δη "Ηλιόν τε και Σελήνην, τά τ* άλλα αθάνατα των τήδε 
παράγει· αλλά και τής Ηλίου τε και θεών τών περί 'Ήλιον, επί το παράγειν, άττ' αν και αυτά 
παράγειν δέοι, κοινωνίας δεΐσθαι. Cf. DediffX 341.39-342.5. 

35 Leg. 106-8 [111,15]: ... 'Ήλιον μεν το εν αύτοΐς είδος εκ τε ειδών και θεών τών 
Ταρταρίων έπιφέροντα, Σελήνην δε τής ΰλης μάλιστα ήγουμένην έκάστοις. In the Differences 
Plethon further claims chat the Sun connects (προσάξων) matter with the Forms, whereas the 
Moon is not mentioned at all, De diff X 342.5-7. 
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The role of the heavenly bodies is thus that of the transmitters that bring 
forms from the supracelestial order down to sensible things, which are under 
their direct influence. The Sun does this in the case of those things that are 
rather active and formal* while the Moon in the case of those that are passive 
and 'material'. When something that is produced in such a way already acquires 
certain constitution, at this moment the lower Forms of mortal things, 
'themselves by themselves', are able to perfect and preserve it for some time. The 
more perfect Forms are more able to do this, the less perfect less. Plethon then 
concludes that for the reasons given it is not necessary to suppose that mortal 
things are perfected and preserved according to a degree the Sun approaches to 
the Earth or retreats.* In another passage he further specifies that Cronus and 
the other Forms, which preside over the creation of sensible things, 'take over 
everything' from the Sun, which is the beginning of their generation and life*3" 

What is important here is the difference among the Forms, that is, between 
the Olympian gods and Titans we know from the Laws. Plethon uses this 
division in order to explain the difference which he situates between the 
everlasting and the mortal part of the sensible world. The higher part of the 
world is thus generated by the higher part of the intelligible order without a 
contribution of any other principle, whereas the lower part is produced by the 
lower Forms with the necessary assistance of the Sun and the planets. The latter 
are, according to Plethon, 'the brothers (αδελφοί)' or 'attendants (οπαδοί)' of 
the Sun in the creation of mortal things. They administer the world joindy, 
and each has assigned to it a patronage and leadership over certain segment of 
terrestrial daemons (δαίμονες οι χθόνιοι) and human souls. They also have the 
same tripartite nature as daemons and humans, being composed of intellect 
(νους), soul (ψυχή) and body (σώμα), thus ensuring a communion (κοινωνία) 
or a bond (σύνδεσμος) between the supracelestial order and heaven.38 Apart 
from the Sun, Plethon also names the Moon (Σελήνη), Venus (Εωσφόρος or 
Φωσφόρος), Mercury (Στίλβων), Saturn (Φαίνων), Jupiter (Φαέθων) and Mars 

36 Leg. 112-14 [111,15]: έπειδάν μέντοι τι ταύτη παραχθή, και σύστασίν τίνα ήδη λάβη, 
τότε δη και αυτά οίά τ' είναι ήδη δι' αυτών αυτό επί τίνα χρόνον τελειουν τε και σώζειν και 
τα μεν και αυτών τελεώτερα, και μάλλον αν αυτό δύνασθαι· τά δ' ατελέστερα, ήττον. Διά τοι 
ταϋτα, ού προς τον αυτόν άπαντα λόγον τών τε προσόδων και αποχωρήσεων τών τοϋ 'Ηλίου 
τελειουσβαι τά θνητά, ουδέ γε σώζεσθαι. Plethon uses the example of a projectile that moves 
forward by itself because of the effect described in the Aristotelian physics as άντιπερίστασις, 
ibid. 112(111,15]. 

37 Ibid. 120 [111,31]:... έτι δε Κρόνου τε και νών τών άλλων προεστηκότων χωριστών, 
οϊ παρά τοϋ 'Ηλίου παραλαμβάνοντες έ'καστα, τής τε γενέσεως και τοϋ βίου κατάρχοντος 
αύτοΐς.... 

38 Ibid. 136-8,154,166,178 [111,34]. 
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(Πυρόεις).39 The wandering stars, the planets, and especially the Sun and the 
Moon, play an active part in producing the world and they exert (astrological) 
influence upon the human life. In contrast, the only thing that we are told about 
the fixed stars, which circulate regularly, is that they were created in order to 
contemplate what (really) exists (επί τε θεωρίαν την τών δντων)', most probably 
the intelligible Forms, and to praise their creator ([εφ'] υμνον τον σόν).40 This 
is in some way similar to Plato's Timaeus where the planets create the mortal 
beings and humans are supposed to contemplate the motions of stars.41 

In contrast to stars, daemons are the terrestrial genus (χθόνιον γένος 
δαιμόνων) of the gods of the third order and the lowest of all the gods.42 

Contrary to the wide-spread Christian conception according to which they are 
malicious beings, Plethon does not regard them as evil powers. This is expressly 
claimed by the Magian Oracle XIX: 

Nature persuades that daemons are pure 
and that the fruits even of evil matter are worthy and good.43 

39 Ibid. 166 [111,34], 210 [111,35]; cf. Meth. 52,56-8. For the 'Chaldaean names of the 
planets used by Plethon both in the Laws and his astronomical treatise (however, not in the 
annexed tables, ibid. 98-116, and only pardy in proto-Plethon, ibid. 144, 148) see Cumont 
1935. According to Tambrun 2006, pp. 152-3, Plethon wants to avoid here a confusion of 
the names of the planets with the names of the gods of the first and second order, see also 
below, pp. 264-5. 

40 Leg. 176-8 [111,34]. Astrological influence seems to be hinted at in Plethons 
commentary on Oracle II: Μηδέ κάτω νεύσης, κρημνός κατά γης υπόκειται, / έπταπόρου σύρων 
κατά βαθμίδος, ην υπο δεινής / ανάγκης θρόνος εστί. 'Incline not downwards: below the earth 
lies a precipice / that drags down beneath the sevenfold steps, below which / is the throne of 
dread Necessity.' Or. mag. II 1.5-7, trans. Woodhouse (1986), p. 51. According to Plethon, 
'the sevenfold steps' are fate determined by the planets (ή εκ τών πλανήτων ειμαρμένη). Or. 
mag. 5.17-19 [on II]. Cf. also the tide of lost chapter 11,14: Περί τών τών επτά αστέρων 
δυνάμεων. 'On the potentialities of the seven planets.' Leg. 10, trans. Woodhouse 1986, 
p. 323 (altered). 

41 Plato, Tim. 41 a-d,90a-d. 
42 Leg 52 [1,5], cf. 138, 166 [111,35], 214 [111,35]. Plethon derives his conception of 

daemons possibly from Plato, Symp. 202d-c, Epin. 984d-e. We know that he was interested 
in the latter passage since he made some erasions and alterations in it, cf. Pagani 2009, 
pp. 181-2. 

43 Or. mag. XIX 3.1 -2: Ή φύσις πείθει είναι τους δαίμονας αγνούς, / και τά κακής ύλης 
βλαστήματα χρηστά καΐ έσθλά. Trans. Woodhouse 1986, p. 52 (altered). Cf. also the tides 
of two lost chapters of the Laws, 11,19: Ώς ού πονηροί οι δαίμονες είσιν. "That daemons are 
not evil.' 20: "Έλεγχοι τών κατά δαιμόνων διαβολών. 'Refutation of the calumnies against 
daemons.' Leg 10, trans. Woodhouse 1986, p. 324 (altered). 
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In the commentary on this Oracle Plethon explains that this is so because 
everything that has proceeded from God, which is the good itself, must be also 
good, including matter. This must therefore be even more true of daemons who 
surpass the matter from which the world is made, by the rational part of their 
nature, that is, by their intellect which does not mingle with mortal nature.44 

Furthermore, their aethereal bodies are nobler than the human ones and their 
souls are 'unmingled with mortal nature'.45 In his letter to Bessarion Plethon 
claims that: 

[whereas] Proclus derives matter from the first cause, Plotinus [derives] from the 
second intelligible essence, following after the first [cause], the doctrine that there 
are the evil daemons. 

However, as Plethon claims in the same letter, Plato, Pythagoras and others did 
not accept this doctrine of Egyptian origin.46 Furthermore, the same doctrine of 
the good daemons is expressed in the Oracle XIX, which he also quotes there.47 

In the Laws daemons are further described as creatures that are at the service 
of the higher gods and are adjoining to our nature. They are infallible and have no 
experience of evil.48 This is probably to be understood in the sense that daemons, 
although unable to acquire proper knowledge, have, nonetheless, the right opinion 

44 Or. mag. 14.2-11 [on XIX]: ... απλώς πάντα τά εκ του θεοϋ αύτοαγαθοϋ δντος 
προεληλυθότα χρηστά είναι, και αυτά τά κακής ύλης βλαστήματα, ήτοι τά της ύλης έζημμένα 
είδη.... πολλώ μάλλον οι δαίμονες, οι και τοσούτον αυτής ύπερανέχοντες, τω τε λογικώ τής 
φύσεως, και τω προς την θνητήν φύσιν άμίκτω. 

45 Ibid. 11.11-14 [on XIV]: τάς γε μην δαιμόνιας ψυχάς τη μεν άλλη ου πολλώ τών 
ανθρωπίνων διαφέρειν, γενναιότερος δε δμως ούσας αύτάς τε και γενναιοτέροις όχήμασι 
χρωμένας, άμίκτους τή γε θνητή είναι φύσει. 

46 It is not, however, entirely clear why the doctrine of the evil daemons should have 
originated in Egypt, perhaps because Plotinus came from there, as well as Min who according 
to Plethon, was not in fact a real sage, in contrast to Zoroaster. Sec below, p. 174. 

47 Ad Bess. I 459.4-11: έτι την ΰλην Πρόκλος μεν άπό του πρώτου αιτίου παράγει· 
Πλωτίνος δε άπό τής μετά το πρώτον [sc. αίτιον] δευτέρας και νοητής ουσίας την περί 
δαιμόνων πονηρών δόξαν. οι μεν αυτών δήλοί είσιν ου παραδεχόμενοι, ώσπερ ουδέ Πλάτων 
οι δέ τιθέμενοι τή δόξη παρ' Αιγυπτίων εις τοΰτο προηγμένοι· ού γάρ τά γε μαγικά λόγια τών 
άπό Ζωροάστρου μάγων, οϊς και Πυθαγόρας τε έσπετο, και Πλάτων αυτός ταύτην φαίνεται 
προσιεμένος την δόξαν, εν οίς φησιν ή φύσις {ού} πείθει είναι τους δαίμονας αγνούς. The 
negation ού, put in the curly brackets here, seems to be added by a mistake in the textual 
tradition, cf. the same text in Or. mag. XIX 3.1-2. 

48 Leg. 138 [111,34]: Μεθ' α μακάριοι και ύμεΐς, ω χθόνιοι δαίμονες, ή έσχατη μέν 
θεών μοίρα, και θεοΐς τοις άλλοις υπηρετική, τή τε ζωή τή ημετέρα ήδη και φύσει προσεχής, 
άναμάρτητός γε μην και αύτη έτι, και κακών ης απαθής. Cf. ibid. 166,188,198-200 [111,34], 
214 [111,35]. 
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of everything. Furthermore, they are in fact good, and for this reason, being a 
kind of the higher creatures that are closest to us, they are also the source of all 
our good. In the hymn dedicated to them Plethon enumerates all their functions. 
Some of them are responsible for the purification of humans, others lead them 
up, guard or preserve them* and still others are able to 'make their intellect right*.49 

In another passage of the Laws, apart from the purification, another function of 
daemons is 'to cure (θεραπευτικώς)' humans.™ This is perhaps to be understood 
as making them good and beautiful (κάλοι κάγαθοί)'51 since as Plethon makes 
clear in his commentary on the Magian Oracle XX, the correcting or punishing 
daemons divert humans from vice and bind them to virtue.52 

49 Ibid. 214 [111,35]: "Ενθεν τοι και ήμέας, oi μεν καθαίροντες, / οι δ* άνάγοντες, τοι δε 
φρουρεϋντες, σώζουσιν, / £εΐα μάλ' όρθοϋντες νόον. 

50 Ibid. 188 [111,34]. 
" Ibid. 200 [111,34]. 
51 Or. mag. 14.13-14 [on XX]:... αϊ κολαστικαι δαίμονες... συνεκτικοί τφ άπάνειν της 

κακίας αυτούς, τή αρετή έγκαταδοΟσαι. 





Chapter 11 

Nature Mortal and Human 

The Soul and the Human Situation 

Daemons are the lowest reality that do not perish and have everlasting being, 
which is Plethon s definition of divinity. On the contrary, because of their mortal 
body, humans do not belong among the gods, even those of the third order, who 
are the lowest of all. However, for Plethon man is also partly a divine creature 
since his nature is in fact twofold, composed of body and immortal soul. In the 
Epinomis, to prove his claim, he uses an axiom he had stated before, namely, that 
actions must be analogous to essences and essences to actions.1 This is because 
man is apparently capable of actions that are animal, but also of actions that are 
close to the divine ones, namely, to contemplate being and even to acquire a 
notion of Zeus. Man is thus composed of two kinds, one animal and mortal and 
another immortal and akin to the gods.2 Plethon conceives the human nature as 
'not undefiled', that means, as necessarily attached to the mortal body, but still 
immortal. Its attachment to mortal nature is required for 'the completion of the 
universe' and its 'union*. In order that the descending oncological structure of 
Plethons universe be complete, there must be some 'boundary (μεθόριον)' and 
'bond (σύνδεσμος)' between the immortal and unmingled nature of the gods and 
perishable and mortal nature.3 The universe cannot be divided or torn asunder. 
It must form one composition. Similar to the things that differ significantly 
among themselves, but at the same time are, as much as it is possible, connected 
together by some boundaries, mortal things are bound to the immortal ones 

1 Leg. 242 [111,43: Epinomis]: sec Appendix VI.6, below, p. 297. 
2 Ibid. 246 [111,43: Epinomis]: see Appendix VI.6, below, pp. 297-8. Cf. ibid. 248 [111,43: 

Epinomis], Zor. Plat. 266, Or. mag. 9.2-5 [on XI], 9.16-18 [on XII], Ad quaes, 91-132. Cf. 
also Benakis' intoduction to Ad quaes., pp. 340-43. 

3 Leg. 138-40 [111,34]: Και δη διδοΐτε και ήμΐν, ους ουκ άκήρατον μεν, άθάνατον δ' 
δμως είληχότας φύσιν, και τω θνητώ τέως τωδε ένδεδήκατε, της του παντός πληρώσεως ένεκα 
και αμα εύαρμοστίας, Ίνα ρ τι και τοΐνδε αύ τοΐν μοίραιν άμφοΐν μεθόριόν τε και σύνδεσμος, 
της θ' υμετέρας της αθανάτου τε ταύτης και πάμπαν ακήρατου, και αύ της έπικήρου τε τήσδε 
και θνητής, μη ού πάνυ τοι ύπό του θνητού τούτου κρατεΐσθαι. Cf. 142-6, 182-4, 194-6 
[111,34],250 [\\\Μ: Epinomis], Zor. Plat. 266,Or. mag. 9.5-10 [onXl],Ded brev. 21.15-18, 
Ad quaes. 128-32, Contra SchoL XXVII 456.24-458.8. Cf. also Matula 2003, Tambrun 2006, 
pp. 221-40. 
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by the boundary located in man. Plethon then argues that if they were united 
permanendy the mortal part of the human being would be immortalized because 
of the continuous contact with its immortal part and man would no longer play 
the role of the common boundary, necessary for the completion of the universe. 
Furthermore, both these natures cannot be connected just once and then released 
for the rest of time. This is because the boundary between immortal and mortal 
things would thus exist only at one moment and not forever. It would not unite 
these two parts of the universe permanendy, which is necessary for its perfection. 
The union would cease with the death of the body. According to Plethon, we have 
to conclude that the immortal nature is in part connected to the mortal one, and 
in part, when the mortal body is destroyed, exists by itself and lives apart. This 
happens forever in infinite time.4 

As is also apparent from the vocabulary employed by Plethon, the position 
of man is similar to that of the Sun, which is also a boundary (δρος) and bond 
(σύνδεσμος) of the intelligible order and the sensible world. In an important 
passage from the Epinomis Plethon discusses the problem of the duration 
of the soul in connection with the duration of the whole cosmos, which is, 
according to him, everlasting and has no beginning in time. The soul, having the 
specific function of the boundary between the mortal and immortal part of the 
cosmos, must be, first, also everlasting and, second, it must undergo successive 
reincarnations in order not to remain either permanently connected to the 
body or altogether disconnected from it. This is exacdy how the human soul 
contributes to the unity and harmony of the whole cosmos.5 

Plethon explains in more detail in his commentary on the Magian Oracle 
XIV how such a union of mortal and immortal nature is possible. According 

"* Leg. 250-52 [111,43: Epinomis}: Ίνα μεν γάρ πλήρες τε ή τό πάν και παντελές, έκ τε 
αθανάτου και θνητού αυτό έδει συνεστάναι, ϊνα μη διεστήκη αυτό αύτοϋ, μηδέ διεσπασμένον η, 
αλλ ες εν τι τω δντι σύστημα συνεστήκη. Ός γαρ έστιν αττα τών εν αύτώ ού σμικρώ άλλήλοις 
διαφόρων μεθορίοις τισίν έκ τών ενόντων συνηρμόσθη, ούτω και άθανάτοις τά θνητά τω κατά 
τον άνθρωπον τοϋτον μεθορίω συνεδέθη. Ει μεν ούν τω αύτοϋ άθανάτω τό θνητόν αεί συνήν, 
καν αυτό άθάνατον άπέβαινεν, έκ της προς τό άθάνατον άει συνουσίας άπαθανατιζόμενον, 
και ούκέτ' αν αθανάτου τε μοίρας μεθόριον και θνητής, όπερ έδει, ό άνθρωπος ην, άλλα τοϊς 
άθανάτοις αν όλως συνετέτακτο. Είτε και άπαξ τό άθάνατον τω θνητώ ώμιληκός, τόν λοιπόν 
άπαντα χρόνον άπήλλακτο αύτοϋ, ωχετ' αν και ούτω τό αθανάτων τε και θνητών μεθόριον 
άπαξ γεγονός, ουκ άει μεν όν μεθόριον, ούδ' άει θνητά άθανάτοις συναρμόττον, άλλα άπαξ 
γε συνηρμοκός, και έπειτα συν τη αύτοϋ τοϋ θνητού απαλλαγή και ταύτην αν την άρμονίαν 
λελυκός. Κατελείπετο άρα παρά μέρος μέν τφ θνητφ τό άθάνατον κοινωνεΐν, παρά δέ μέρος, 
τούτου γε άπολλυμένου, καθ' αυτό τε εκάστοτε γίγνεσθαι, και ζήν χωρίς, και τούτο ούτω τόν 
άει χωρεΐν και άπειρον χρόνον. Cf. Zor. PUt. 266. 

5 Leg. 258-60 [111,43: Epinomis]; cf. Zor. Plat. 266, Contra SchoL XXV 442.20-444.27. 
Cf. also Bargeliotcs 1979. 
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to him, the Pythagoreans and the Platonists believe that the human soul is 
neither an essence entirely separated from all body nor entirely unseparated, but 
partly separated and pardy unseparated. This means that the soul is potentially 
separated from the body, but actually always unseparated. Plethon now describes 
briefly the basic division on which his metaphysics is based. The Pythagoreans 
and Platonists distinguish three kinds of being: the first is entirely separated 
from matter and identical with the supracelestial intellects. The second is entirely 
unseparated because it does not have the essence that subsists by itself, but is 
dependent on matter and therefore disperses and perishes together with it. In 
contrast to intellects, this kind is non-rational. Finally, the third kind is located 
between the previous two; it is the rational soul. Its intermediate position is due 
to its specific nature. It differs from the supracelestial intellects by its permanent 
connection with matter and from the non-rational kind by the fact that it is not 
dependent on it, but in this case matter is permanendy dependent on the soul.6 

Plethon next claims that the soul subsists potentially by itself and, like the 
supracelestial intellects, it is indivisible (άμερής)', that is, without pans. At the 
same time it is akin to supracelestial intellects because it is also capable of attaining 
'the knowledge and contemplation of being', up to the highest God himself and 
for this reason we may assume that it is indestructible." It is thus said to be the 
immediate (προσεχής) creature of the highest Form of the intelligible order.8 

The common feature of both the soul and the supracelestial order is naturally 
intellect that enables us to know the Forms and, as participated (μεθεκτός), it is 
present in the souls. As we know from the discussion otMagian Oracle XXVIII, 
the knowledge of the highest god, who is supremely and perfecdy one, is possible 
thanks to the flower of the intellect, the most supreme and united part of us.9 

6 Or. mag. 10.4-15 [on XIV]: Oi περί τε Πυθαγόραν και Πλάτωνα σοφοί την ψυχήν ού 
πάντη τινά χωριστήν ούσίαν παντός σώματος νομίζουσιν, ου μεν δη, ου δ' αύ πάντη άχώριστον, 
άλλα τη μεν χωριστήν, τη δ' άχώριστον τή μεν δυνάμει δήπου χωριστήν, τω δ' έργω άει 
άχώριστον τιθέμενοι. Τριττόν γάρ ούν το σύμπαν ειδών τίθενται γένος, το μεν πάντη χωριστόν 
ύλης, τους νοΟς δη τους ύπερουρανίους· το δ' άχώριστον πάντη, ού τήν γε ούσίαν καθ' έαυτήν 
ύφεστηκυΐαν έχον, άλλα της ύλης δη έζημμένην, κάκείνη τω τής φύσεως σκεδαστώ λυομένη 
ποτέ συσκεδαννύμενόν τε και άπολλύμενον, και τούτ' είναι το άλογον δη είδος σύμπαν. Τρίτον 
δε μεταξύ τούτοιν είδος, τήν ψυχήν τίθενται τήν λογικήν τών μεν νών τών ύπερουρανίων 
διαφέρουσαν τω άει ΰλη συνεΐναι· τού δ' άλογου είδους, τω μή αυτήν τής ύλης έξήφθαι, αλλά 
τουναντίον, τήν υλην εαυτής άει έχειν έξημμένην, ούσίαν. 

Ibid. 10.15-20 [on XIV]: αυτήν ιδίαν εαυτής και καθ' αυτήν τή γε δυνάμει έχουσαν 
ύφεστηκυΐαν, άμερή τε και αυτήν κατά τους νους τους ύπερουρανίους, οΐς και συγγενή πώς 
τά έργα άποδίδωσι, τών αυτών, ώνπερ κάκεΐνοι, εφαπτομένη και αύτη, τής τών δντων δή 
γνώσεως και θεωρίας, άχρι και αυτού τού άνωτάτω θεού, και διά τούτο άνώλεθρον. 

8 Ibid. 9.2-4 [on XI], 9.14-18 [adXll]. 
9 Sec above, pp. 76-7. 
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As we have already mentioned, the soul thus conceived is permanently 
connected with the aethereal body as to its vehicle.10 This is a doctrine elaborated in 
various forms by the Neoplatonists.1' According to Plethon, the soul immortalizes 
the aethereal body through immediate contact. The vehicle itself is without soul, 
but is ensouled by another, non-rational, kind of the soul. The Pythagoreans and 
Platonists call this kind of soul an image of the rational soul, which is adorned' 
with imagination and perception. This kind of soul thus sees and hears altogether 
as a whole', being responsible for every perception. Other non-rational faculties 
that are related to these two are also located in it. Plethon, however, claims 
that because imagination is the most eminent capacity of the aethereal body, it 
is through it that the non-rational soul is permanendy connected to the whole 
aethereal body. At a certain moment the human soul is connected through this 
body also to mortal nature. It happens during conception when the aethereal 
body as a whole is connected to the whole life spirit of the embryo. They might 
be interwoven because of their mutual kinship, which consists in fact that the 
aethereal body is also a kind of spirit (πνεϋμα).12 According to Plethon s Reply to 
SchoUrioSy the human soul uses 'the fiery spirit (πνεϋμα πυρώδες)' of the aethereal 
body as a middle (το μέσον) connecting it to the body.13 

To sum up, the human soul is divided into two parts, the rational and non-
rational one. The non-rational one is called the image (εϊδωλον) of the rational 
soul and whereas the latter is responsible for thinking, the former is charged 
with imagination, perception and other non-rational faculties. However, in 

10 Sec above, p. 127. 
11 Cf. Dodds 1933, Sorabji 2005, pp. 221-9, and Chlup 2012, pp. 104-5. 
12 Or. mag. 10.20-11.11 [on XIV]: τοιούτον ουν είδος ούσαν την ψυχήν, σώματι αεί 

συνεΐναι αίθερίω, οίον όχήματι εαυτής, συναπαθανατίζουσαν και αυτό τή προσέχει επαφή, 
είναι δ' ουδέ το τοιούτον αυτής δχημα, άψυχον καθ' αυτό, αλλ έμψυχώσθαι και αυτό, τω 
έτέρω τε και άλόγω ψυχής είδει, ό δη ψυχής λογικής είδωλον οι σοφοί καλούσι, φαντασία 
τε δη κεκοσμημενον και αίσθήσει, όλω δΓ δλου όρώντί τε και άκούοντι, και πάσαν αίσθησιν 
αίσθανομένω, και ταϊς άλλαις ταΐς ταύταις έπομεναις ψυχής δυνάμεσιν άλόγοις· διά μέν ουν 
τής κρατίστης του τοιούτου σώματος δυνάμεως φαντασίας, την ψυχήν την λογικήν όλω 
τω τοιούτω αεί συνεΐναι σώματι· διά δε του τοιούτου σώματος τωδέ ποτέ τω θνητφ την γε 
άνθρωπίνην συγγίγνεσθαι, όλου όλω τω του εμβρύου ζωτικφ πνεύματι, διά συγγένειάν τίνα 
έπιπλεκομένου, ατε πνεύματος τίνος και αύτοΰ όντος. Cf. Decl. brev. 21.18-21, Leg. 186 
[111,34], Contra SchoL XXV 440.15-17. 

13 Ibid. XXIX 474.25-30. We may also note that, as he claims in his letters to Bessarion, 
the relation of the soul to the body is for Plethon an example of'the participation according 
to attachment (μετοχή ή κατά πρόσληψιν)' or according to entanglement (κατ' έπιπλοκήν 
μέθεζις)', in which a producer, a mover or generally a principle attaches to itself the thing that 
is ordered by it (... καθ' ην το παράγον ή κινούν ή όλως αρχον προσλαμβανον έαυτώ το ύφ' 
έαυτοϋ διατιθέμενον). Ad Bess. 1460.11 -15, II 466.1 -3. See also p. 85. n.21. 
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order to be able to receive the stimuli coming from the sensible world outside 
and to manipulate spatial images in imagination, the non-rational soul must 
be naturally connected to the body. It is not, however, connected to the body 
directly, but through 'the vehicle of the soul* or 'the aethereal body', made, as 
we know from the Laws, from the finest matter, that is, fire which is bright and 
fiery in the case of stars, but invisible in the case of daemons and humans. Being 
at the same time also a spirit (πνεύμα), the human soul is connected with the 
life spirit we have received at the moment of our birth.14 Plethons solution of 
the long-lasting discussion among Neoplatonists concerning the immortality of 
the aethereal body is clearly stated:15 the soul never puts away its aethereal body, 
which is thus also everlasting. 

Table 6 The connection of human soul and body 

1 
2 
3 

Soul 
rational soul 
non-rational soul 

Body 

aethereal body (vehicle) 
lower body 

We are unfortunately not told whether, in the division of the soul in Plethon s 
commentary on the Magian Oracles, the rational soul is identical with the 
participated intellect (μεθεκτός νους), which is, according to the Laws, present 
in stars, daemons and humans. We may, nevertheless, assume this on the basis 
of Plethons commentary on the Magian Oracle XVII, which has been already 
mentioned above in connection with common notions': 

14 Plethons theory of the relation of the soul to the body is summarized in his 
commentary on Magian Oracle XVa: Εϊδωλον ψυχής καλεϊ [sc. το λόγιον], το έχόμενον του 
λογικού άλογον, ο του οχήματος αυτής έξήπται. Λέγει ούν, ώς έστι και τω τοιούτω είδωλω 
μερίς εις τον άμφιφαή χώρον ού γαρ άποτίθεσθαί ποτέ ψυχήν το εαυτής προσεχές δχημα. 4[The 
Oracle] calls the image of the soul the non-rational part that is dependent on the rational and 
that is attached to the vehicle. It says that "even this image has its portion in the entirely light 
place", because the soul never puts away its adjoining vehicle.' Or. mag. XVa 2.12,12.8-11 [on 
XVa], trans. Woodhouse 1986, p. 53 (altered). 

, s Ibid.; cf. Dodds 1933, pp. 319-20, Sorabji 2005, pp. 227-8, Tambrun-Kraskcr 
1999, p. 43. 
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'The paternal intellect', that is, the immediate creator of the essence of the soul, 
'has sown also 'the symbols in the souls', or the images of the intelligible Forms, 
from which each soul always possesses the reasons of things.16 

The symbols in the souls,' mentioned by the Oracle are thus interpreted by Plethon 
as the 'images of the intelligible Forms'.1' Thanks to the intellect participated by it, 
the human soul is therefore capable of knowing the Forms, or, as Plethon puts it, of 
'possessing the reasons of things', in other words, of finding out the rational reasons 
that explain the nature of the world. These are also most probably the 'common 
notions (κοιναι έννοιαι)' from the beginning of the Laws.19 

As we have just seen, man is endowed with a rational soul serving as the 
boundary between the immortal and the mortal nature. In the Laws Plethon 
deals at length with the question of whether there are other mortal creatures that 
are also rational. If they really existed, it would obviously create a difficulty for 
him because there would be more boundaries similar to the one in humans. He 
claims that in the case of animals acting according to reason, for instance, 'the 
government of the bees, the economy of ants or the skilful hunting of spiders', 
we must inquire whether they act thus using their own thought (διάνοια) or 
some thoughts higher than the human one or lower or similar. If they used some 
higher thought, it would be higher in all or more aspects than that of humans. 
Nevertheless, this does not seem to be true. If they relied on a thought that 
is worse, they would not always attach themselves exclusively to one activity, 
accomplishing it in the best possible manner, which is appropriate to the perfect 
thought and higher than the human one. If it were similar to human thought 
it would neither attach itself just to one activity nor would it be worse in most 
things than the human thought. For Plethon, it is clear that animals do not 
'use' their proper thought, but that of'the soul governing this heaven (ή τούδε 
ουρανού ηγουμένη ψυχή)' and of the separated intellects (νόες χωριστοί) which 
preside over them from outside. The world soul 'attaches to everything here'. The 
activity of the world soul is thus responsible not only for the actions of animals 
but also of the things lacking perception, such as, for instance, the tendrils of a 
vine and a pumpkin or a magnet and the reactions of certain metals, in other 
words, the sympathetic relations within the cosmos.19 

16 Or. mag XXV113.16,16.6-9 [on XXVII]: Ό πατρικός νους, ό της της ψυχής δηλαδή 
ουσίας προσεχής δημιουργός, ούτος ταΐς ψυχαΐς ένέσπειρε και τα σύμβολα, ήτοι τάς τών 
νοητών ειδών εικόνας, εξ ων τους τών όντων ψυχή εκάστη εν εαυτή άει κέκτηται λόγους. 
Trans. Woodhousc 1986, p. 52 (altered). 

r Cf. Tambrun-Krasker s commentary ad loc, p. 132. 
18 Leg. 42 [1,3], see also above, p. 59. 
19 Ibid. 80-82 [11,26]; cf. 122 [111,31], Contra SchoL XXX 482.7-15. 
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Plethon is obviously talking here about the relation of particular things 
that are without intellect - in contrast to stars, daemons and humans - to their 
corresponding separated intellects that are identical with the Forms. This relation 
is mediated through the world soul, which is therefore responsible for the actions 
of beings lacking their own proper intellect and soul. In another passage from the 
Laws Plethon places the 'soul governing this heaven in the Sun, which, together 
with Cronus and other separated intellects, presides over sensible things and is 
the leader of the things that are devoid of intellect. The actions that are united 
in these Forms become distinguished in the things governed by them. Being led 
by the separated intellects and by the world soul, animals cannot do anything in 
vain. For this reason their actions are more correct than those of humans who 
use their own fallacious thought and opinion.20 However, according to Plethons 
conception of civil virtue (πολιτεία) expounded in On Virtues, animals are 
limited in their relation to what is common and to the whole. Plants and all 
nature that lacks perception as well as a soul thus exist without a mutual relation 
among themselves, whereas animals already have a kind of social existence, the 
more perfect animals being those living in herds. Man differs from all the animals 
by his life in community, whereas the 'higher genera - presumably daemons, 
stars and Forms - live probably in even a more common way' than he. This is 
why man should, as much as possible, assimilate himself to them.21 

Another function of the world soul is the measurement and differentiation 
of the time of the universe. According to Plethon, in contrast to the higher 
eternal levels of reality, 'time begins from the soul that governs this universe*. 
Time is 'primarily the entity which is always moving and which measures the 
action [of the soul]'. 'It already goes through all the soul and the bodily nature* 
and it is defined by Plethon in Platonic terms as 'an image of eternity (είκών 
αιώνος)\n The main character of its nature is that 'it has always passed and 
it is not any more and at the same time it will be and it is not yet'. It is thus 
'always in the present moment and now, which, however, by becoming always 
different and different, divides time into that which passed and that which is 
to be'.23 In another passage Plethon defines time in a rather Aristotelian way as 

20 Leg 120 [111,31], 
21 Devirt.BM 12.1-23. 
22 CF. Plato, Tim. 37d. 
23 Leg. 56 [1,5]: Χρόνον γάρ άρχεσθαι μεν άπό ψυχής της τούδε αν ηγουμένης τοϋ 

ούρανοΰ, πρώτον το άει κινητόν αύτη μετροΰντα της πράξεως· χωρεΐν δ' ήδη διά πάσης ψυχής 
τε και σωμάτων φύσεως, εικόνα αιώνος γεγονότα, ου τό μέν άει οίχεταί τε και ούκέτι εστί, 
το δε μέλλει τε έτι και ούπω εστίν, έστι δ' έν άκαρεΐ αεί τε και νυν, ό δη, άλλο και άλλο άει 
γιγνόμενον, τόν τε οίχόμενον και μέλλοντα διορίζει χρόνον. Cf. Add. 119ν. 18-22, below, 
ρ. 313. 
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'the measure of the motion (κινήσεως ... μετρον)',2* but this only completes the 
aforementioned definition. Time is thus the motion derived from the world soul 
and, permeating the whole universe, it is, similarly to it, also without beginning 
and end, being differentiated by periodical motions of the heavenly bodies." 

Fate and Freedom 

The philosophy of Plethon is notoriously famous for its determinism.26 In section 
VIII of his Differences, two axioms are stated, which are said to be presupposed 
by those who think that everything is determined and occurs necessaΓily,. 
According to the first one, 'whatever occurs must necessarily do so from some 
cause' and, according to the second, every cause must produce whatever effect it 
may have in both a necessary and determinate way'. Plethon claims that in order 
to avoid the consequences that follow from these two axioms and that lead to the 
assumption of the universal determinism, Aristode decided not to accept the first 
axiom, because he needed the second one 'when speaking about the everlasting 
motion. According to Aristode, there are things that occur without any cause. 
His rejection of the first axiom is contrary to what is otherwise accepted by 'all 
wise men and laymen'. In Plethons eyes this rejection clearly leads to atheism, 
since 'in accepting this [first] axiom, men are adopting the first and readiest of all 
beliefs in the deity*. This is because they attempt to explain everything that has 
no visible cause by the existence of the divine. Plethon also tries to show that the 
denial of the first axiom contradicts what Aristode says elsewhere.27 

A similar conception of determinism is presented in the Laws. Plethon says 
at its beginning that the book comprises ethics according to the Stoics,28 having 

24 Leg. 48 [1,5]; Aristode, Phys. IV.l 1-12 220a24-26,220b32-221al. 
1S Add. 120.9-23, below, pp. 313-14. 
26 Sec Masai 1956, pp. 186-200, Bargcliotcs 1975, Arabatzis 2005. 
27 De diff. VIII 332.24-334.4: ... τών έζ ανάγκης άπαντα τιθεμένων γίγνεσθαι εκ 

δυοΐν αυτό άζιωμάτοιν δεικνύναι πειρωμένων, ενός μεν τοϋ άπαν τό γιγνόμενον ύπ' αιτίου 
τινός άναγκαΐον αν είναι γίγνεσθαι, έτερου δε του άπαν αίτιον δ τι αν δρωη ανάγκη τέ και 
ώρισμένως αυτό δράν, 'Αριστοτέλης συνόρων την ανάγκην τοϋ τούτοιν κειμένοιν άπαντα 
έζ ανάγκης γίγνεσθαι συμπεραίνεσθαι, ϊνα μη τούτω συγχώρηση, θάτερον της αντιφάσεως 
μόριον λαμβάνων ως δη έμπεδον, και τιθείς είναι έστιν ά τών γιγνομένων και ούκ έζ ανάγκης 
γιγνόμενα, κατά θατέρου τοίν άζιωμάτοιν χωρεί, και τό μεν άπαν αίτιον δ τι αν δρωη ανάγκη τέ 
και ώρισμένως αυτό δράν, ούκ αναιρεί. "Ήδη γάρ αύτω φθάσας αυτός κατακέχρηται εν τοις περί 
άϊδίου κινήσεως λόγοις. Trans. Woodhousc 1986, p. 203 (altered); cf. Contra SchoL XXX 
488.10-16, XXXI 492.10-498.25. For the references to the respective writings by Aristode 
see Woodhouse 1986, pp. 203-4. nn.62-9, based on Lagarde 1976. 

M Leg. 2; cf. Ad Bess. 1462.11 -13,23-7. 
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evidently the famous Stoic doctrine of fate in mind. The main exposition of 
this doctrine, which is in fact a natural outcome of the refutation of the third 
type of atheism mentioned at its beginning, is to be found in chapter 6 of book 
II entided O n Fate (Περί ειμαρμένης)', a text that very probably circulated 
separately and was by far the most copied part of the Laws.19 

Plethon provides here a series of arguments in support of determinism, 
beginning with the question of whether all future events are determined and 
fixed by fate, or whether there are some that are not determined and proceed 
indeterminately and randomly by chance. Plethons answer is that everything 
must be determined because of the two reasons that are basically the same as the 
two axioms he proposes in the Differences. If something were not determined, it 
would be either without a cause or its effect would not be produced by a cause 
in a determinate and necessary way, both of which are impossible. It would 
be even more impossible if somebody claimed that the gods can change their 
decision about future events and would accomplish something different than 
they previously intended either because they have been moved by human prayers 
or gifts, or because they have been affected in some other way. This is naturally 
the third type of atheism described at the beginning of the Laws. Furthermore, 
as in the Differences* Plethon claims that rejection of the two reasons on which 
the determinism is based leads to atheism. Those who refuse to accept necessity 
and fate in future events risk two things. They are either forced to deny entirely 
that the gods exert providence on 'things here' or to admit that the gods are the 
cause of the things that are worse and not the best possible. This is because the 
things decided by them later are worse than those decided earlier.30 

Plethon considers these two ways of denying fate impossible for many reasons. 
In his theology all future events are eternally fixed by fate and ordered as much as 
possible,' being ordered and determined under Zeus, the one king of everything'. 

29 Sec Alexandre 1858, pp. xc-xci, with n.3, Masai 1956,p.396,n.l,Woodhouse 1986, 
p. 318. 

30 Leg. 64-6 [ 11,6]: Πότερα δε ώρισταί τε και εϊμαρται άπαντα τά μέλλοντα, ή έστιν α ούδ* 
ώρισται αυτών, άλλ αορίστως τε δη και ατάκτως χωρεί, και ούτως δπως αν τύχοι; Δηλαδή δτι 
ώρισται άπαντα. Ει γαρ ότιουν ούχ ώρισμενως γίγνοιτο τών γιγνομένων, ήτοι άνευ του αιτίου 
γεγονός έσται, καί τι έσται τών γιγνομένων τήν γένεσιν άνευ αιτίου έσχηκός· ή ούχ ώρισμένως 
αυτό, ουδέ συν ανάγκη το αίτιον άπεργάσεται, καί τι έσται τών αιτίων, ούκ ανάγκη, ούδ' 
ώρισμένως δεδρακός τι ων αν δρωη· οιν ουδέτερα δυνατά. Πολύ δ' έτι μάλλον αδύνατον, ει τους 
θεούς τις λέγοι μεταβάλλεσθαί τε περί τά σφίσιν υπέρ τών μελλόντων εγνωσμένα, και ετερ' 
άττα, παρ' α έμέλλησαν άποτελεΐν, είτε υπ' ανθρώπων λιταΐς ή τισι δώροις παραπειθομένους, 
είτε δή καί άλλως γέ πως αυτό πάσχοντας. Κινδυνεύουσι γάρ οι τήν περί τών έσομένων ανάγκην 
τε και είμαρμένην άναιρούντες, ή και της προνοίας δλως τών τήδε έκβάλλειν τους θεούς, ή και 
τήν τών χειρόνων αύτοΐς αίτίαν άντι τών εκ τών δυνατών βέλτιστων περιάπτειν, άμήχανον 
δν, μή ού βάτερα άεί, ήτοι τά πρότερον ή ύστερον αύτοΐς εγνωσμένα, χείρω τών έτερων είναι. 
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Zeus is the only one who is not determined by anything else since everything 
that is determined is determined by its own cause and there is not any higher 
cause than he. Zeus, being the first principle of all, is thus greater than anything 
else and remains always in the same state. As the first principle, Zeus is identical 
with the 'the highest necessity, that is itself by itself and 4by nothing else*. This 
is because necessity is better than non-necessity and for this reason the greatest 
necessity must be attributed to the one, who is the supremely good. 'This same 
thing', that is most probably the necessity, is then communicated secondarily to 
the things that follow immediately after Zeus, and thus everything, without any 
exception, is determined by the first principle which is the cause of all.31 

Another reason why future events must be determined is that otherwise 
they could not be known in advance, not only by humans, but also by any god, 
because there cannot be knowledge of anything which is entirely indeterminate 
and about which it is not possible to determine truly whether it is to be or not. 
In fact, the gods know future events because they determine them and they 
are always present in them as their cause, even before they happen. They are 
therefore not only the causes of future events, but have also perfect knowledge 
of them, determining them fully in advance. Plethon further comments that the 
gods reveal the future to some humans, who then sometimes try to avoid their 
fate, but the gods, knowing and ordering all, foresee even this so that human 
attempts to avoid one s lot only support the universal necessity.32 

Plethons universal determinism is possible because of his conception of 
the generation of matter in the sensible world. Matter is not an independent 
or semi-independent principle but is derived directly from its intelligible Form, 
Hera. In this type of metaphysics, causality, descending from the first principle 
down to the lower levels of being, establishes a universal determinism in which 
everything has its specific cause hence, the supremely good creator is thus not 
hindered by anything else in producing a world that is the best possible.33 

31 Ibid. 66-8 [11,6]: Αλλά τούτοιν γε έκάτερα πολλαχή αδύνατα, και τά μέλλοντα 
άπαντα εϊμαρταί τε έζ αιώνος και τέτακται, ώς δυνατόν αύτοΐς, ύφ' ένι τών πάντων βασιλεΐ 
Διι ταττόμενά τε και οριζόμενα. "Ος ει και μη ώρισται μόνος τών πάντων, ουκέΥ όντος του 
και τούτον όριουντος (υπό γαρ τών εαυτών αιτίων άπαντ' αν όρίζεσθαι τά οριζόμενα), δμως 
κρείττων ων ή ώστε ώρίσθαι, μένει τε άει και κατά τά αυτά ωσαύτως, και την μεγίστην πασών 
ανάγκην και κρατίστην, αυτήν δι' αυτήν ούσαν ανάγκην, ού δι' ουδέν έ'τερον, αυτός έστιν 
ό κεκτημένος, ώς την τε ανάγκην της ουκ ανάγκης άμείνω ούσαν, και αύτώ τήν μεγίστην 
αναγκών, άκρως άγαθώ όντι, μάλλον τοι προσήκουσαν. Και τοϊς γε προσεχώς προϊοΰσιν άπ' 
αύτοϋ ταύτό τοϋτο δευτέρως μεθ* εαυτόν παρέχεται· οικεία γάρ αν έαυτώ τά άπ' αύτοΰ παράγοι· 
και ταϋτά τε άμα και τάλλα δΓ αυτόν πάντα ορίζει. 

32 Ibid. 68-70 [11,6]; ci. Ad Bess. 1463.3-19. 
33 Cf. Masai 1956, pp. 226-44, Bargeliotcs 1976, pp. 120-25, Tambrun-Krasker 2002, 

pp. 320-28; see above, pp. 99-102. 
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This, however, provokes a further question discussed at length by Plethon 
in the same chapter of the Laws. One may ask, given the assumption of 
universal determinism, whether human freedom as well as divine justice are not 
undermined because the gods cannot punish the unjust, if these are such 'by 
necessity1. A more specific objection then could be raised, namely, that, despite 
the general determination of everything, humans are their own masters because 
there is 'the prudent part (το φρονοΰν)' in them, which rules over 'the major 
part' of them and which, being by its nature their best part, is also the governing 
part. However, Plethon claims that it is impossible to deny that even our prudent 
part may be determined by something else.* In his letter to Bessarion, he treats 
this problem, which he connects, once more, with Aristotle's attempt to deny 
fate, in more detail. First, he considers the possibility that our ability to decide 
between two alternatives depends on our will (βούλησις). However, regarding 
will, there are two possibilities. It may 'move' without any apparent cause and 
altogether randomly, which is unacceptable for Plethon. Or, alternatively, our 
will is moved by some good, even if it is just an apparent one; but in such a case it 
will be in fact determined by some necessity. As Plethon concludes, our will thus 
cannot be self-moved, even if it seems to be always moved either by our prudent 
part or by the good.35 Like the intellects, which are 'self-produced', our soul, too, 
as a whole, is self-moved, moving by one of its part our remaining parts.36 

34 Leg. 70-72 [11,6]: Αλλ* ει πάντα ώρισται, φαίη αν τις, και ουδέν δ τι μη ανάγκης 
μετείληφε τών δντων τε και γιγνομένων, εκ τε τών ανθρώπων οίχοιτ' αν ή ελευθερία και ή 
δίκη εκ τών θεών, τών μεν ανθρώπων ανάγκη, αττ' αν πράττοιεν, πραττόντων, και ούκέτι ούτ' 
αν κυρίων εαυτών δντων, ούτ' αν ελευθέρων, τών δε θεών ήτοι τοπαράπαν άφεστώτων αν τοϋ 
κολάζειν τους κακούς, ή ούκ αν έν δίκη κολαζόντων, ει γε δη ανάγκη οι κακοί κακοί. 'Αλλά τους 
μεν ανθρώπους κυρίους αν εαυτών είναι, ού τω μη υπ' ούδενός αν τοπαράπαν άρχεσθαι, μήτε 
του άλλου, μήτ' αν αυτών τών θεών, άλλα τω έχειν μεν τι έν έαυτοΐς άρχον, το φρονούν, το δε 
πολύ άρχόμενον και του πολλού τούτου έν, το φρονοΰν τε και φύσει βέλτιστον τών ημετέρων, 
κύριον αν είναι. Αυτό δέ δη το φρονούν ώς ούκέτ' αν άρχοιτο ύπ' ούδενός, ούκ αν είη ειπείν. 

35 Ad Bess. I 461.28-36: Γδωμεν δέ και δπου το έπ' αμφότερα τούτο ένδεχόμενον και 
άμφίρροπον οι Αριστοτέλει ούτοι συνηγορούντες άξιούσιν είναι, ει γάρ έν τη βουλήσει ημών 
αυτό άξιούσιν είναι, δπου και δοκούσιν αυτό τίθεσθαι, ή φάντων ύπό μηδενός αν αιτίου την 
βούλησιν ημών κινεΐσθαι, άλλ εική μάτην, ϊνα δη και τούτο το σεμνόν τή ψυχή ημών περιάψωσι 
ματαιότητα αυτή περιθέντες· ή ην ύπ' αγαθού δντος ή και φαινομένου την βούλησιν ημών 
συγχωρήσωσι κινεΐσθαι, ώσπερ που και φαίνεται κινούμενη, ανάγκη συγχωρεϊν κινεΐσθαι. την 
μέν ούν βούλησιν ημών ούκ αν είναι αύτοκίνητον, είγε ύπό τού φρονούντος ημών και τάγαθού 
φαίνεται κινούμενη. 

36 Ibid. 1459.18-22:... και αύτοπαράγωγον είναι μέρει το λοιπόν εαυτού μέρος παράγοντα, 
ώσπερ που την ψυχήν αυτοκίνητο είναι, μέρει το λοιπόν εαυτής κινούσαν, σαφέστατα γάρ έν 
τή ψυχή καταφαίνεται ή τε βούλησις αυτής και η ορμή ύπό τού φρονούντος αυτής κινούμενα. 
Ibid. Ι 461.36-462.2: την δ' δλην ημών ψυχήν αύτοκίνητον είναι, τω μέρει εαυτής το λοιπόν 
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According to Plethon s supplementary claim in the Laws, our prudent part is 
not an independent principle of action since it seems to 'follow external things', 
that is, it is apparendy influenced by the stimuli coming from outside.3" In the 
letter to Bessarion he further explains that 'the moving part in us* is in fact 
moved by external things that surround us'. Moreover, 'whenever it becomes 
capable of divine interpretation', it is also not without the contact with the 
divine, which thus also exercises an influence upon it. This is all because our 
prudent part, influenced by the opinions received from outside, moves the rest 
of the soul, namely, will, desire and the passions that are connected with both of 
the latter. Other emotions enumerated by Plethon as submitting to the influence 
of the prudent part in us are joy, 'the inner one, and not that coming through 
perception, 'a similar kind of irritation, hope, fear, appetite, spirit and imagination. 
According to Plethon, these faculties are said to be 'upon us (εφ* ήμΐν)' 
since they depend upon the prudent part, the highest of our parts. The prudent 
part itself depends neither upon another part of us nor upon itself.38 

Let us now turn to the other reason why, according to Plethon s Laws, our 
prudent part is as determined as everything else in the world. 'Even if it is not 
affected by the same things in the same way in all the people, it is not correct to 
assume that it does not follow from things necessarily', namely, that it is not, after 
all, determined by necessity. The prudent part is in fact always affected according 
to its individual nature and, moreover, according to its training. The same impulse 
thus provokes different affections in different people according to the nature 
of their prudent pan. However, this action depends in fact on the gods. As for 
training, it is dependent on the opinion that the training in virtue is a desirable 
thing. Such opinion must be present in us in advance, which means, that here, too, 
the contribution of a god is necessary since without it nobody would in fact be 
capable of acquiring it. Plethon thus concludes that people are their own masters 
insofar as their prudent part is able to rule over themselves. However, they are also 

αυτής κινεΐν, η που και Αριστοτέλης άξιοι συνίστασθαι το αύτοκίνητον. For the self-produced 
intellects see above, p. 94. 

37 Leg. 72 [11,6]: Αυτό δέ δη το φρονούν ώς ούκέτ' αν άρχοιτο υπ' ούδενός, ουκ αν είη 
ειπείν. °0 πρώτον μέν τοις έξω πράγμασι φαίνοιτ' αν έπόμενον. 

58 Ad Bess. 1462.3-13: κινεΐσθαι μέντοι και αυτό το εν ήμΐν κινούν υπό τε των έξωθεν 
ήδη περιϊσταμένων ημάς πραγμάτων, και δή και τοΟ θείου, έπειδάν οίον τε γίγνηται τής θείας 
έξηγήσεως, μή άπολείπεσθαι, και τοΰτ' είναι τό φρονούν ημών, δόγμασι τοις έαυτώ έξωθεν 
έγγιννομένοις τό λοιπόν τής ψυχής κινούν, την τε βούλησιν και όρμήν και τα τούτοιν αύ 
επόμενα πάθη, χαράν τε δή τήν ένδον, ου τήν δΓ αίσθήσεως, και αγανάκτησαν ωσαύτως και 
ελπίδα και δέος και έπιθυμίαν και θυμόν και δή παρά ταύτα και τήν φαντασίαν. ταΰτα γάρ 
έστιν α τό φρονούν ημών κινεί, και ώνπερ άρχει έξωθεν αύτοκινούμενον. ταΰτα και εφ' ήμΐν 
έκάλεσαν οι Στωικοί άτε επί τω κυριωτάτω ημών όντα τφ φρονοΰντι. αυτό δέ τό φρονούν 
ημών ουκ έτι ούτ' επί τω άλλω τών ημετέρων, ούτ' αυτό εφ' εαυτΟί) έστιν. 
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ruled by the gods, who determine the preconditions of their prudent behaviour. In 
other words, people are free and at the same time they are not.39 

At this moment Plethon feels the need to specify precisely what he considers 
to be freedom in these conditions. According to him, it is wrong to define 
freedom as opposed to necessity, since necessity cannot be slavery, which always 
presupposes domination. In fact it makes no sense to distinguish between slavery 
and domination when we speak of the eldest' necessity, which is identical with 
Zeus, who, being the principle of everything else, is the only necessity that is of 
itself. If slavery really were equivalent with being ruled over and freedom with 
not being determined by anything from outside, nobody would then be free, not 
only humans, but also the gods, with the sole exception of Zeus who alone rules 
and orders everything else. But if this is really so, such slavery is nothing dreadful, 
since serving the good, which is ultimately identical with Zeus, is profitable and 
pleasant even for a slave. A servant of the good does not experience anything else 
than the good. Plethon thus rejects the definition of slavery and freedom which 
defines the terms as identical with hindering or not hindering somebody from 
living as he wishes. Plethon then restates the whole problem. For him, everybody 
in fact wishes in the first place to do well and to be happy, and therefore the one 
who is doing well, is also free, whether ruled over or not, because he lives as he 
wishes. In contrast, the one who is not doing well does not live as he wishes, 
and consequently is not free. The people who do not do well are in fact in such 
a state because they have become unjust. For this reason nobody wishes to 
become unjust since it also means not to do well. The unjust become such only 
because they behave in an unjust manner unwillingly. The only person who is 
free therefore is one who is just.40 

In another letter to Bessarion, while commenting on some Platonic 
passages, Plethon claims that Plato connects fate and necessity with 'the most 
prudent soul*. However, the imprudent one, too, is not exempt from necessity 
since, as Plato constantly shows, no one is willingly unjust; the unjust become 

39 Leg. 72-4 [11,6]: "Επειτα ει και μη ωσαύτως απασιν άνθρώποις το φρονούν τούτο ύπό 
τών αυτών πραγμάτων φαίνεται διατιθέμενον, ούκ αν ορθώς τις οίηθείη μηδ' έζ ανάγκης αν 
έ'πεσθαι αυτό τοις πράγμασιν. Δήλον γάρ έστι τοΟτο συμβαίνον παρά τε την ιδίαν αύτοΟ του 
φρονοΰντος εκάστοτε φύσιν, παρά τε τήν άσκησιν. Ταύτό γάρ ότιοΟν πλείοσι μεν, διαφέρουσι 
δε πη αλλήλων προσπίπτον, ως τι δράσον, διαφέροντα τοι και τά παθήματα έζ ανάγκης 
άπεργάσεται. Διαφέρειν γάρ αν το φρονούν τοΟτο έκάστοις και τήν φύσιν και τήν ασκησιν 
και της μεν φύσεως τους θεούς αν κυρίους είναι, της δ' ασκήσεως τήν του <άσκοϋντος> είναι 
δόζαν, προτέραν αύτώ έγγενομένην, ην αν άμήχανον αν είναι έγγενέσθαι ότωούν, μή ού θεοϋ 
παραστήσαντος. Κυρίους μεν ούν εαυτών τους ανθρώπους είναι καθ' όσον που άρχουσιν αυτών, 
καν αρχόμενοι άρχωσιν ελευθέρους δε εϊναί τέ πως και μή είναι. Cf. Ad Bess. I 462.13-21, 
462.21-463.3. 

40 Leg. 74-6 [11,6]. 
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such because they err. If they err unwillingly, this must be then caused by some 
necessity. Plethon then distinguishes between two senses in which the necessity 
may be understood. In the first, it means everything that cannot be otherwise1; 
in the second, more specific sense, it designates force. It would, nonetheless, be 
wrong to deny 'the liberation* of the soul from the latter type of necessity as well 
as from 'more divine* one, which is in our own willing and intellect. Rather 'much 
prior good, with necessity which it directs, directs also the soul·, being the highest 
and most active of all causes. According to Plethon, those who reject all necessity 
do not see that they make the good feeble and have the soul behave randomly, 
since they think that when the soul senses good which seems better than other 
things, 'it will choose everything else* rather than what seems better.41 Plethon 
thus argues that the soul always decides for the alternative that appears to be the 
best or the most profitable for it and for this reason necessity is always implied in 
the human conduct. This necessity is, nonetheless, ultimately determined by the 
good itself so that the decisions made by humans prove, in the end, to be always 
the best and most profitable for them. Those who err in their moral conduct are 
unjust because, according to Plethon, they are 'not doing well'. This may well be 
understood in the sense that they have turned away from the good under the 
influence of some other cause that is only seemingly good. 

In the remaining part of this chapter of the Laws, Plethon explains that if 
the gods punish some people, they only want to correct their errors. However, 
man is unable not to err because he is composed of a divine and a perishable 
nature. Sometimes he is led by the divine part in him to assimilation with what 
he is akin, in which case he does well and is blessed. In contrast, at some other 
times, he is pulled down by the mortal part and does not do well any more. 
The gods attempt to help such a person by correcting him, sometimes even by 
punishments. Plethon compares this punishment to a bitter medicine that is 
applied during an illness of the body since, here too, the main aim is to make 
people to do better and 'to participate in freedom instead of slavery'. This is 
done for the persons good.42 We have seen that those who are responsible 
for correcting people are daemons.4* However, Plethon never excludes the 
possibility that just punishment arises from the very circumstances determined 
by fate and directed by the gods. 

41 Ad Bess. II 466.8-467.3. 
42 Leg. 76-8 [11,6]. 
43 Sec above, pp. 133-5. 
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Ethics, Cult and Politics 

The problems just described are naturally closely related to ethics. Plethon 
developed his moral philosophy most systematically in a short separate treatise 
On Virtues." Nevertheless, its content is close to the theories appearing as a 
part of'thephilosophiaperennis in the Laws and other treatises of Plethon's. At 
the beginning of On Virtues virtue is defined as 'the disposition according to 
which we are good'. However, as Plethon immediately adds, in reality the only 
one who is good is God and people become good only by following him as 
much as it is possible for human being. Plethon then proceeds to classify virtues 
according to their main functions in human life. Man may be conceived, first, 
as existing himself by himself and as such he is defined as a rational animal, 
whose main characteristic is prudence. Second, in the relation 'to the other', 
that is, 'to the different things', his behaviour is regulated by justice. Over 
what belongs to man himself- which is not what we are by ourselves, but 'the 
worse part of us' - Plethon assigns a third virtue, courage, which he associates 
with 'violent affections' The fourth virtue, temperance, he associates with 'the 
voluntary affections'.45 

Plethon next explains the origin as well as the character of individual virtues 
and orders them from the least to the most perfect. The lowest virtue (IV) is 
temperance. God does not in fact lack anything, being the most perfect and, 
as much as it is possible, self-sufficient. Although for man it is impossible to 
attain the perfect state, when he lacks and desires only few things, he becomes 
the most similar to God and 'most belongs to himself. Temperance is thus 'the 
self-sufficient disposition of the soul' which attempts to meet the demand to 
assimilate oneself to God.46 

44 For a detailed interpretation of this treatise see Tambrun-Krasker s commentary 
on Or. mag. For a discussion of Plethon s ethics see also Masai 1956, pp. 245-63, Arabatzis 
2003, Tambrun-Krasker 2005. 

^ De virt. A,l 1.3-16: 'Αρετή έστιν έξις καθ" ην αγαθοί έσμεν. Αγαθός μεν δη τω δντι 
ό θεός, άνθρωποι δε αγαθοί γινόμεθα επόμενοι θεώ κατά το δυνατόν άνθρώπω. Έπεί δε έστιν 
άνθρωπος τό μεν αυτός τις καθ' αυτόν, τό δέ προς έτερον, τοϋτο δ' ήτοι προς άλλ ότιοΰν των 
όντων, ή προς τι τών αύτοϋ, λέγω δή τό χείρον τών παρ' ήμϊν, και τοΰτ' αύ είτε περί βίαι' άττα 
παθήματα έχον, ή περί εκούσια. ΤΗι μεν καθ' αυτόν τίς έστιν ό άνθρωπος, έστι δέ που λογικόν τι 
ζφον, φρόνησις αύτω παραγίνεται αρετή, τό τη τοιφδε δυνάμει οίκειότατον αποδίδουσα έργον. 
ΤΗι δέ προς έτερον τίς έστι, προς μέν άλλ' ότιοΰν τών όντων, δικαιοσύνη τό προσήκον αύτω 
έκάστω ημών όπερ έσμέν προς έκαστον αποδίδουσα, προς δέ τι τών αυτού, περί μέν τά βίαια 
τών παθημάτων έχον ανδρεία, περί δέ τά εκούσια σωφροσύνη, σώζων τε έκατέρω τούτοιν τήν 
τοΰ άμείνονος τών παρ' ήμΐν αύτοΐς προς τό χείρον εκάστοτε άζίαν. 

46 Ibid. Α,2 1.17-2.13: 'Ρητέον δέ αύθις δΓ ακριβείας μάλλον περί αυτών, άρζαμένοις 
άπό τής ατελέστατης, έπί δέ τήν τελεωτάτην κατά φύσιν ίοϋσι τω λόγω. Ό μέν ούν θεός τω 
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Moreover, God is also immovable, a quality that is, again, impossible for 
humans to attain in its perfect form. The next virtue (III), courage, is therefore 
'the disposition of the soul to be immovable by violent passions of life* and that 
protects humans from being 'moved' by evil things.4" 

Furthermore, each of us is first of all the work of God and is not much different, 
but in a sense relative and akin to the creator. At the same time Plethon claims that 
we are only a particle of some other parts that are larger than us and that constitute 
this universal whole, which is composed as one from many and in which each 
place is filled in such a way to be profitable for both, the particle and the whole. 
For this reason we may not leave the place assigned to us by God and must remain 
in it, as much as it is possible. From these considerations Plethon derives also his 
claim that each particle must be in an agreement with what it is the particle of, 
and not in disagreement, in order to behave according to nature and do well. And 
because everybody is a member of a family, community, city, nation or a part of 
this universe in general, he must give what is due to his neighbours and to God as 
well. The next virtue (II), justice, is thus 'the disposition of soul, which maintains 
what is due to each of us, according to what we are, in relation to everybody \** 

Finally, because man is by himself'a reasonable animal', one of his main tasks 
is to contemplate each existing thing and the mutual relations among things. 
Thus the most perfect virtue (I) is prudence, the disposition by which the soul 
contemplates how real being exists,49 presumably the intelligible Forms or, as it is 

δντι άνεπιδεής, τελεώτατός τε ών και ώς οίον τε μάλιστα αυτάρκης, άνθρωπον δε άνεπιδεά 
μεν γενέσθαι παντάπασιν άμήχανον, έλαττόνων μέντοι και πλεόνων δεόμενον δΓ άρετήν τε 
και κακίαν έστιν εύρεϊν, ελαχίστων μεν ούν δεόμενος, θεώ τε ομοιότατα ίσχει, και κράτιστα 
αυτός αύτοϋ, πλεόνων δε γινόμενος έπιδεής, θεώ τε άνομοιότατα και χείριστα ϊσχει. Και έστι 
σωφροσύνη τοϋτο δη το μόριον αρετής, έξις ψυχής αυτάρκης έπ' έλαχίστοις τοις προς τον βίον 
άναγκαίοις.... 

*~ Ibid. Α,2 2.14-22: 'Αλλά δη και ακίνητος ό θεός. "Ανθρωπον δε προς μεν πάντα 
άκινήτως έχειν, ούθ* οίον τε ούτε αγαθόν, ουδέ γάρ που και προς τά καλά ούτω δει έχειν 
άκινήτως. Άπό μέντοι τών κακών άκίνητόν τε είναι.... 

48 Ibid. Α,2 3.1-21: Έπει δ' ημών έκαστος γέγονε πρώτον μεν θεοϋ τι έργον, ού πάνυ 
τοι άλλότριον, αλλά πη οίκεΐόν τε και συγγενές, έπειτα μόριον άλλων τε ημών μειζόνων 
μερών τούδε του παντός όλου τε και ενός έκ πολλών δντος, χώραν ήντινούν άποπληρώσων 
έκασταχοϋ, ώς αν ότι μάλιστα αύτώ τε και τω δλω έμελλε συνοίσειν, δει δήπου μηδέ ταύτην 
έκάστην άπολείπειν την χώραν, έν ή ό θεός έταζεν, αλλ* έμμένειν κατά δύναμιν το τή χώρα 
προσήκον αποδίδοντα, μόριον δέ άπαν ομολογούν τε έκείνω ούπερ αν μόριον είη, και μη 
διαφωνούν, κατά φύσιν τε και ευ μάλιστ' αν πράττοι. Και έπεί έστιν ημών έκαστος μέρος τι 
τούτο μεν οικείας, τούτο δ' εταιρείας τινός, πόλεως, έθνους, όλως τούδε τού παντός, άποδιδούς 
τά προσήκοντα έκάστοις ... Είη τε αν δικαιοσύνη τούτο τό μόριον αρετής, έξις ψυχής σώζουσα 
το προσήκον αύτφ έκάστω ημών δπερ έσμέν, προς έκαστον. 

49 Ibid. Α,2 3.22-4.5: Έπει δέ καθ' αυτόν άνθρωπος γέγονεν ούκ άλλο τι μάλιστα ή 
λογικόν τι ζώον, δήλον δη δτι ώς θεωρός τις οίόνπερ έν πανηγύρει τώδε τω παντι είσήκται, 
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claimed in the Reply to SchoUnos, the highest God.50 It is noteworthy that we can 
find a parallel for such a classification of virtues in Plato's Laws?x As for Plethon, 
these four virtues are general, each of them being further divided into three 
specific ones. The resulting system of virtues, all rationally deduced according to 
the principles presented above, may be systematized in the following way: 

Table 7 The system of Plethon s virtues 

Virtue 
(αρετή) 

general virtues 
(γενικαι άρεταί) 

I. prudence 
(φρόνησις) 

1. religiousness 
(θεοσέβεια) 

4. understanding of nature 
(φυσική) 

5. good counsel 
(ευβουλία) 

II. justice 
(δικαιοσύνη) 

III. courage 
(ανδρεία) 

specific virtues 
(είδικαί άρεταί) 

2. piety 
(όσιότης) 

3. civil virtue 
(πολιτεία) 

6. honesty 
(χρηστότης) 

7. mildness 
(πραότης) 

10. high spirit 
(εύψυχία) 

11. nobleness 
(γενναιότης) 

IV. temperance 
(σωφροσύνη) 

8. liberality 
(ελευθερωτής) 

9. moderation 
(μετριότης) { 

12. propriety ι 
(κοσμιότης) 

The excellence of specific virtues rises up from below in the following order: 
(12) propriety, (11) nobleness, (10) high spirit, (9) moderation, (8) liberality, 
(7) mildness, (6) honesty, (5) good counsel, (4) understanding of nature, (3) civil 
virtue, (2) piety and (1) religiousness." Similar to what is claimed in the Laws 

έπισκεψόμενος εις δύναμιν, και θεωρήσων τί τέ έστι τών δντων έκαστον, και πή ποτέ προς 
άλληλα έχει, και διά τί έκαστα γίγνεται τών γιγνομένων, είη τε αν και τοΰτο φρόνησις, το 
λοιπόν και τελεώτατον μόριον αρετής, έξις ψυχής θεωρητική τών δντων, ηπερ εστίν έκαστα. 

50 Contra SchoL XXVIII 466.5-11:... τήν του θεοΰ του άνωτάτω θεωρίαν τε και νόησιν.... 
51 Plato, Leg. I 631c-650b, XII 963a-964b, pace Demctracopoulos 2004, pp. 41-3, 

2006, p. 296, who claims that the hierarchy of the four cardinal virtues' is derived from 
Thomas Aquinas. 

52 De virt. B,14 14.16-15.10; for the definition of individual virtues sec B.l-13 
5.14-13.26. 
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in the discussion of fate, for Plethon, the right nature and a divine contribution 
is necessary in order to acquire virtue, because without them it is impossible to 
achieve anything good. Also required are understanding and knowledge, as well 
as practice and training. Plethon s ethics is in fact highly intellectual. If we lack 
some goodness, we are imperfect. In order to acquire it, we must, first, have an 
understanding of each virtue, that is, what is good for man, in which sense and 
how. After having gained such understanding and knowledge, we shall become 
even more perfect through practice and training. And if we make a habit of 
mingling the pleasant with the best, we may consider all three, the pleasant, the 
best and the blessed, to be the same. The most important thing is to avoid vice 
in every way.53 Thus, as Plethon argues against Aristotle and Scholarios, the final 
goal of ethics is the good which is altogether independent of the pleasure that 
may accompany it.*1 

It was said at the beginning of this chapter that the general principles of the 
ethics presented in On Virtues are in accordance with the moral principles 
that we find in perennial philosophy. The chief and common desire that all the 
people are said to share is thus to live happily (εύδαιμόνως ζην) even though 
they do not pursue it in the same way.55 The main ethical precept of human 
behaviour as stated by Plethon in the Laws is the assimilation (άφομοίωσις) 
with or the imitation (μίμησις) of the divine world and its goodness.56 He goes 
even so far, following in this Plato's Laws? as to claim that humans imitate 
the eternal divine world by procreation of children, thus ensuring succession 
of human generations in the mortal world and attaining in a certain sense 
immortality. Moreover, the gods gave us the generative power and the capacity 
to cause something similar, two characteristics proper to the gods, whom we 

53 Ibid. B, 14 14.1-15: Έπι δε την της αρετής κτήσιν, πρώτον μεν φύσεως δει και θείας 
μοίρας, ης χωρίς ουδέ αγαθού τίνος έστι τυχεΐν, έπειτα λόγου τε και επιστήμης, είτα μελέτης 
τε και ασκήσεως. Ότου δ' αν αυτών τις άπολειφθη, ταύτη τε και κατά τοσούτον καθ' δσον αν 
άπολειφθη, ατελής μάλιστα έσται... Λόγου δέ και επιστήμης μετάσχων, τελεώτερος αύ πάντως 
έσται, μελετην τε και άσκησιν προσλαβών, και το άπό του έθους ήδύ τφ άρίστω έγκαταμίζας, 
ταύτόν ήδύ τε και άριστον και μακάριον άποφήνας. Όμως μεν γε παντι τρόπω φευκτέον μεν 
κακίαν ... Cf. De diff. V 328.5-329.8. 

54 Ibid. V 329.9-330.6; cf. Contra Schol. XXVIII 460.4-466.23. Cf. also Leg. 148 
[111.34]. 

55 Ibid. 242 [111,43: Epinomis}. 
56 Ibid. 76 [11,6], 144 [111,34]. 
57 Plato, Leg. IV 721b-c; cf. Webb 1989, p. 217. Cf. also Plato, Symp. 206c-207a. 
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thus imitate through our procreation of children. The only difference is that 
immortal gods produce immortal creations, whereas mortal beings produce, of 
course, only mortals. For Plethon, therefore marriage and sexual love are not 
shameful, but, on the contrary proper and venerable. As he claims, whether an 
activity is shameful or not depends in fact on whether it is accomplished well or 
not.58 (This certainly is the reason why, as we have seen in the Address to Manuel, 
Gemistos was particularly hostile to monks who lived in celibacy and, according 
to him, did not contribute anything to the common welfare.59) On the basis 
of these considerations Plethon also argues for a prohibition of intercourse 
between parents and their children. This is because human procreation imitates 
the divine generation of the lower degrees of reality by the higher ones and, 
just as is the case in the three successive orders of the gods, successive human 
generations must also not mingle together.60 

The most eminent activity by which humans can get close to the gods 
is contemplation of what (really) exists, presumably the intelligible Forms. 
Plethon identifies the peak of contemplation with acquiring the notion of Zeus, 
who is the extreme boundary that even the gods themselves can reach. It is also 
apparently because of this contemplative ability that human beings are, at least 
in a part, like the gods and share in immortality. Furthermore, human happiness 
consists in this capacity.61 An understanding of the nature of things certainly 
leads to the acceptance of one s destiny allotted by the gods. Those who have 
acquired this understanding neither blame the gods for anything nor wish their 
lot were different.62 As Plethon states in brief in the Summary of the Doctrines of 
Zoroaster and Platoy the human souls are akin to the gods, and because of this 
kinship the good is also the proper goal of our life, our happiness being located 
in our immortal part.63 In his commentary on the Magian Oracle X, Plethon 
further claims that the potentiality of virtue always remains impassible and 

58 Leg. 86-90 [111,14]. 
59 Sec above, p. 19. 
60 Cf. chapter 111,15 of Plethon s Laws, 92-118: Περί θεών γενέσεως διά μέσης της 

περί γονέων έκγόνοις ού μίζεως υποθέσεως. On the generation ot the gods, based upon 
the postulate of a prohibition of sexual intercourse between parents and children.' Trans. 
Woodhouse 1986, p. 324; for the prohibition of the acts against the nature and the 
punishments for them see ibid. 86 [111,14], 124 [111,31]. 

61 Ibid. 246-8 [111,43: Epinomis]: see Appendix VI,6, below, pp. 297-8. Cf. ibid. 144 
[111,34]. 

62 Ibid. 146 [111,34]. 
63 Zor. PUt. 266-8:... θεοΐς ή ψυχή ημών ούσα συγγενής αθάνατος τε μένει εν ούρανώ 

τώδε τον άπαντα χρόνον και άΐδιος.... Είθ' ώς το καλόν ήμϊν, οίκείως τη προς θεούς συγγένεια, 
το προσήκον τοΰ βίου τέλος. Έπι δε πάσιν, ώς και το ευδαιμον ήμΐν, εν τω άθανάτω ημών... Cf. 
Leg. 144 [111,34], Contra Schol. XXVII 456.24-6. 
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undctachablc in us, even when its activity ceases.64 The stability of virtue is thus 
established in the immortal soul. 

However, in the same treatise we are told that we should not neglect our body 
and should take care of it.65 The matter of which it is composed is good, just like 
everything else created by God, who is goodness itself. If the body seems to be 
bad, it is not because of its essence, but because it holds the last place among all 
the essences and therefore participates the least in the good of them all.66 We are 
told more in Plethon s commentary on Oracle II: 

Incline not downwards: below the earth lies a precipice 
that drags down beneath the sevenfold steps, below which 
is the throne of dread Necessity.6 

Plethon interprets 'the earth' as the mortal body. 'The sevenfold steps' are, 
according to him, fate determined by the planets, that is to say, the seven planets 
that exert (astrological) influence upon the human life. We are told that 'under 
this fate, a dreadful and unchangeable necessity is established*. Plethon warns 
against following such a necessity because it is wholly connected with matter. 
Human beings, who are situated on the boundary of the purely material and 
psychical worlds, should always behave according to intellect, that is, according 
to their higher part. At the same time we are also invited not to neglect our lower 
part, the mortal body.68 However, just as is true in the Laws and the Differences, 

64 Or. mag. 8.14-15 [on Χ]: απαθή γαρ και άναπόβλητον εν ήμΐν την της αρετής αεί 
δύναμιν ύπάρχειν, καν ή ενέργεια αυτής απόβλητη ή. Cf. DecL brev. 21.11-15. 

65 Or. mag. 12.13-16 [on XVb], Decl. brev. 21.23-2.1. cf. Or. mag. \2A-6 [on XIV], 
Leg. 246-52 [111,43: Epinomis]. 

66 Or. mag. 14.2-8 [on XIX]: ... απλώς πάντα τα εκ του θεού αύτοαγαθου δντος 
προεληλυθότα χρηστά είναι, και αυτά τά κακής ύλης βλαστήματα, ήτοι τά τής ύλης έζημμένα 
είδη. Κακήν δε την υλην φησίν, ού τή ουσία, πώς γάρ αν και εϊη τη ουσία κακή, ης τά βλαστήματα 
χρηστά και έσθλά; άλλ ώς έσχάτην εν ταΐς ούσίαις τεταγμένην και του άγαθοΰ έπ' ελάχιστον 
μετέχουσαν... Cf. DecL brev. 22.4-6. 

67 Or. mag. II 1.5-7: Μηδέ κάτω νεύσης, κρημνός κατά γης υπόκειται, / έπταπόρου 
σύρων κατά βαθμίδος, ην ΰπο δεινής / ανάγκης θρόνος εστί. Trans. Woodhousc 1986, p. 51. 

68 Ibid. 5.15-6.4 [on II]:... γήν δέ το γεώδες και θνητόν σώμα· γη μέν γάρ και χθονί, τήν 
θνητήν φύσιν ... τά λόγια ταΰτα ώς τά πολλά σημαίνει. Έπτάπορον δέ βαθμίδα φησί τήν εκ τών 
πλανήτων είμαρμένην, ύφ' ην και δεινήν τίνα ίδρϋσθαι και άπαράτρεπτον ανάγκην. Λέγει ούν 
το λόγιον, μή κάτω προς το θνητόν δή σώμα άποκλίνης, δ τη άπό τών πλανήτων μόνη ώς τά 
πολλά ύποπίπτον ειμαρμένη, τών ούκ εφ' ήμΐν μάλλον έστι· κακοδαιμονήσεις γάρ, ήν προς τούτο 
δλος άποκλίνης, ατυχών, και τής βουλήσεως υπό τής ες αυτό πεπρωμένης ανάγκης εκάστοτε 
έκπίπτων. Cf. also the tide of lost chapter 11,14: Περί τών τών επτά αστέρων δυνάμεων. 'On the 
potentialities of the seven planets.' Leg. 10, trans. Woodhouse 1986, p. 322 (altered). 

file:///2A-6
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Oracle IV plainly states that humans arc not capable of changing their individual 
fate.69 Rather than denying his conception of universal determinism, Plethon 
emphasizes here, once more, the importance of the rational life in contrast to 
one that is too influenced by the body. 

In the commentary on Oracle I Plethon describes the journey of the soul 
between life and death. Being immortal, it descends from above', and then, 
connected with matter, 4it serves for some time the mortal body by making it alive 
and by ordering it as much as it is possible'. Afterwards, when it departs again 
from 'here to there', the soul can go to one of several places - either to an entirely 
bright place or to an entirely dark place or to some place in between, pardy light 
and partly dark. If the soul has come from the entirely bright place and serves 
well during its stay on earth, it will return to the same place. If it has not served 
well, it will come to a place that is worse. Plethon further explains that according 
to the Oracles, in addition to the sacred speech about religiousness, initiation 
is also needed to lead the soul upward.̂ 0 In the Oracles, the task of initiation 
is said to be to bring the soul closer to the divine, symbolized by light, fire or 
thunderbolts. However, Plethon talks about initiation in a very abstract way, 
saying that it is practised by the intellect which the soul has received from 'the 
entirely bright place'."1 At the same time we are told that to those who are being 
'initiated' phantoms appear, 'apparitions without any substance, not conveying 
any truth' since they originate in our mortal body and non-rational passions, not 
yet sufficiently ordered by reason.72 As we know from elsewhere, the soul should 

69 Or. mag. IV 1.9 with Plethon s commentary, 6.9-10. 
70 Ibid. 4.11 -5.13 [on I]: Oi άπό Ζωροάστρου μάγοι νομίζουσιν, ώσπερ και άλλοι συχνοί, 

την ψυχήν την άνθρωπίνην, άθάνατον ούσαν, άνωθεν τε κατιέναι, τω θνητώ τώδε σώματι 
θητεύσουσαν, ήτοι επί τίνα χρόνον έργασομένην αύτώ, και ζωώσουσάν τε και κοσμήσουσαν εκ 
τών δυνατών, και αύθις ένθένδε έκεϊσε άποχωρεΐν, πλειόνων δ' εκεί δντων τη ψυχή χώρων, 
και του μεν άμφιφαοΟς, του δ* άμφικνεφοϋς, τών δε τίνων μεταξύ τούτων, έτεροφαών τε δη και 
έτεροκνεφών άπό Υε τοϋ άμφιφαους ποτέ ες τόδε το σώμα κατερρυηκυΐαν την ψυχήν, καλώς 
μεν θητεύσασαν, ες τον αυτόν χώρον αύθις άνατρέχειν μη καλώς δε, ες τους τούτου χείρους 
ένθένδεν άποχωρεΐν, κατά λόγον τών αυτή βεβιωμένων.... 'Ιερόν μεν ούν λόγον τον περί της 
θεοσέβειας φησίν, έργον δέ την τελετήν. Λέγει ούν το λόγιον, δτι προς τω περί της θεοσέβειας 
λόγω, και τή τελετή χρώ, προς την τής ψυχής ταύτην άναγωγήν. Cf. ibid. 7.9-11 [on VII], 
8.2-6 [on Villi DecL brev- 21.10-11. 

71 Or. mag. 7.9-11 [on VII], 13.5-7 [on XVII], 15.5-8 [on XXIII], 15.14-16 
[on XXIV]; cf. 5.17 [on II], 9.16 [on XII], 17.4 [on XXIX], 18.16 [on XXXIII]. 

~2 Ibid. 13.9-15 [on XVIII]: Εϊωθε τοις πολλοίς τών τελουμένων φαίνεσθαι κατά τάς 
τελετάς κυνώδη τινά και άλλως αλλόκοτα τάς μορφάς φάσματα. Ταΰτ' ούν φησι το λόγιον, 
έκ τών τής γης όρμάσθαι κόλπων, δηλαδή του γεώδους τούδε και θνητού σώματος, και τών 
τούτω σύμφυτων παθών άλογων, ούπω ύπό του λόγου ίκανώς κατακεκοσμημένων, είδωλα 
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not let itself be dominated by the body,"3 and so 'initiation seems to mean a 
liberation of the soul from the domination of its body and a turning towards 
the divine with the help of reason rather than some magical or theurgical ritual. 

Plethons ethics is thus connected closely not only with his metaphysics 
but also with his eschatology, the latter being already very much present in 
the original Chaldaean Oracles. It is noteworthy that the terminus of this 
eschatology is assimilation with the divine, either in human (ethical) action or 
in the contemplation of reality up to the highest god. The nature of Plethon s 
ethics is intellectual, as a rational understanding of the virtues is needed even 
for acquiring them. Also the initiation of the Magian Oracles, as interpreted 
by Plethon, is intellectual in its character. The double nature of man, however, 
brings a specific problem. If our happiness and virtue are to be placed in our 
reason, it is the rational soul that should determine our action, and not the body, 
through which the passions and stimuli from the sensible word come to us. 
This means that there is a certain ambivalence as regards our body in Plethon s 
philosophy. Since everything created by the first principle is good, we should 
care for our body. At the same time, the body is composed of matter, which is 
the lowest of all creation, and, being less perfect than our rational part, it may 
sometimes lead us astray and thus disturb our acting according to rational ethics 
and, consequendy, our relation with the divine. 

The rituals that are described by Plethon at the end of Laws are also related to 
the problems just discussed and for our purposes may be summarized briefly 
here."4 The core of his cult consists in reciting or singing somewhat artificial 
allocutions and hymns to the gods that, especially in the case of the allocutions, 
contain a rational theology rather than a poetical exaltation of the divine."5 

Moreover, Plethon gives detailed instructions on when and how to perform 
the hymns composed in metre as well as the allocutions written in prose, which 
resemble in form Julians Oration to the Sun King ox perhaps also Plato's Timaeus. 
There is one allocution to be recited in the morning, three in the afternoon and 

των τοιούτων τής του τελουμένου ψυχής παθών, φαινόμενα ανυπόστατα, και δια τοϋτο ούδ' 
αληθές σημαίνοντα ουδέν. Cf. Decl. brev. 22.2-4. 

73 Or. mag. 5.19-6.4 [on IV], 12.4-6 [on XIV]. 
4 For a thorough treatment with a discussion of Plethons possible sources see Anastos 

1948, pp. 252-69. 
5 Leg. 132-228 [111,34-5], one more allocution missing in the modern edition of the 

Laws and some more text may be found in Add. 101.1-7,108v.l-3,114.2-7,118v.21-123.17, 
below, pp. 311-18. 
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one in the evening. The proper place of the ritual as well as the proper gestures 
and utterances of a herald (ίεροκήρυξ) leading the ritual are specified as well. 
The allocutions are followed by hymns to various gods. These differ according 
to whether they are performed daily, monthly or annually. Their usage at the 
proper time of day is also specified by Plethon."6 

A very interesting part of Plethons ritual prescription is the calendar, which 
he proposes with his usual emphasis on rationality and regularity.'" The months 
and years should be fixed according to nature (κατά φύσιν)', that is, in relation to 
the motion of the Moon and Sun respectively. The beginning of the year should 
be located in the winter solstice,"8 the beginning of the month to the New Moon. 
Plethon then develops a calendar based on a year consisting of 12 months to 
which sometimes a thirteenth, intercalary month must be added. The months 
may have either 30 or 29 days, being called 'full (πλήρεις)' or 'hollow (κοίλοι)' 
respectively. Remarkable is the fact that the months do not bear traditional names, 
neither the ancient Greek names nor Byzantine, but are just numbered/9 The days 
of the month are also numbered according to the five or six sacred days which 
fall on: (1) the first day (the new moon), (2) the eighth day, (3) the fifteenth (the 
full moon), (4) the twenty-second, (5) the twenty-ninth and, in the full month, 
(6) the thirtieth day of the month. Thus, the month is also divided into four seven-
day weeks.80 Plethon associates these sacred days with the gods: (1) The first of them 
is thus dedicated to Zeus, (2) the following one to Poseidon and the Olympians, 
(3) the next one to 'all the gods after Zeus of the second rank'. (4) The fourth sacred 
day is dedicated to the Sun, Cronus and 'all the gods after the Olympians', that is, 
to the Titans and the gods of the sensible order, (5) the following day to Pluto, 
specifically out of other gods' and at the same time to remembrance of heroes and 

"6 Leg. 228-40 [111,36], the rest of the chapter may be found in Add. 132.5-133.4, 
below, pp. 318-19. 

77 Leg. 58-60 [111,36], some more text, missing in the modern edition of the Laws, 
may be found in Add. 133.4, 133v.7-134.4, below, pp. 319-20. In the edition of the Laws 
this chapter is classified wrongly as 1,21, see Masai 1956, p. 395, n.2. Theodore Gazes had to 
have the supplementary text in Add. at his disposal as is apparent from some of his reports 
of Plethons calendar in Gazes, De mens. 1168B-C, 1193D, 1197D, 1200D, 1201A-B, 
1208A-C, 1209C, 1213B-C, the last two passages being obviously based on the text absent 
from the edition, but contained in Add.; cf. Alexandre 1858, pp. xcii-xciii. 

~8 Plethon was probably influenced in this point by Plutarch, Aet. Rom. 268c-d, who 
attributes such a localization of winter solstice to Numa; cf. Anastos 1948, p. 206, Tihons 
commentary on Afeth., pp. 179-80. 

9 Gazes criticizes Plethon for this, De mens. 1168B-C. 
80 Leg. 58-60 [111,36], for a detailed reconstruction with a discussion of Plethons 

possible sources see Anastos 1948, pp. 188-252, and also Tihons and Mercicrs commentary 
on Afeth., pp. 178-83. 235-6,275. 
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other deceased friends and relatives of ours'. (6) Finally, the sixth sacred day should 
be devoted to the self-examination and correction of our errors, deficiencies and 
faults. In the 'hollow months' the two last sacred days are celebrated together. In 
the first month of the year the second day is further dedicated to Hera and the 
third one to Poseidon, whereas at the end of the year there are also some other 
feasts - the third day before the end of the year is dedicated again to Pluto and the 
remembrance of the deceased.81 

We can observe in Plethons calendar and its sacred days the rational and 
regular form as well as the artificiality present in the cult proposed by the Laws. 
The most important day of each month is the first one, that is, (1) the day of the 
new moon, which is dedicated to Zeus, the first principle and the highest cause 
of all. Other sacred days, according to their importance, are (3) the day of the full 
moon that is dedicated to the gods of the second order, (2) the eighth day of the 
month, when the feast of the Olympians gods is celebrated, and (4) the twenty-
second day dedicated to the Titans and the gods of the third order. At the end of 
the monthly and annual cycle Pluto is quite understandably worshiped and the 
deceased remembered, whereas at the beginning of the year the two highest gods 
of the second order, Hera and Poseidon, each has its own sacred day, following 
the day dedicated to Zeus. 

Table 8 The religious calendar in Plethon s Laws 

1 

2 

3 

4 

5 

,6 

Day 

1st 

8th 

15th 

22th 

29th 

30th 

new moon 

full moon 

Dedication to 

Zeus 

Poseidon and Olympians 

all the gods of the second order 

Sun, Cronus, Titans and the gods of the third order 

Pluto, heroes and deceased 

self-examination and correction 

Note: 6 appears in the full month only, otherwise is celebrated together with 5. 

81 Add. 133v.7-134.4; cf. 121.9-18, below, pp. 319-20,315. 
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This disposition has obviously more to do with mathematical and 
astronomical calculations than with a religious tradition in which the sacred 
days may have originated from accidental events or customs that have nothing 
to do with a rational conception of the world. Moreover, in devising his religious 
calendar Plethon was evidently influenced by the Laws of Plato, an issue we shall 
discuss later on.82 

In Plethon s writings on perennial philosophy only a little space is reserved for 
political philosophy, that is, to the question of the right constitution or concrete 
political organization of a society. This theme was not a matter he discussed 
either in his writings on Plato, Chaldaean Oracles or, more surprisingly, in his 
Laws. The introductory notice of the Laws advertises that the book contains: 

Politics on the Spartan system, but with the elimination of the excessive rigour 
which is generally unacceptable, and with the addition of philosophy to be 
practised principally among the rulers (oi άρχοντες), this being the supreme merit 
of the Platonic politics (Πλατωνικά πολιτεύματα).83 

Since, as it is well known, Sparta was a kind of oligarchy with two nominal kings, 
it is clear that here, too, not a monarch, but a larger class of rulers is presupposed 
who should occupy themselves with philosophy. This, as we mentioned above 
when discussing the Address to Theodore, is naturally very close to Plato's Republic 
or Laws, which seems to be the main source of inspiration here.84 

Lost chapters 20 of book I and 6 of book III bear the titles O n constitution* 
and O n the form of constitution'85 respectively. They are otherwise the only 
references to political issues in the list of the topics treated in the Laws. The 
book itself starts with the programmatic statement: 

This text has been written about the laws and the best constitution by which men s 
minds should be guided; and by following and practising which, both privately 
and publicly, men may live the best and most excellent lives open to them, and 
also the happiest lives to the greatest possible degree.86 

82 Plato, Leg. VIII 828a-d; cf. Webb 1989, p. 217, sec below pp. 276-8. 
83 Leg. 2, trans. Woodhousc 1986, p. 322 (altered). 
84 Plato, Resp. II 369b-376d, III-IV412b-427c; d. O'Meara 2003. pp. 101-5. 
85 Leg. 8: Περί πολιτείας, 12: Περί της πολιτείας σχήματος. 
86 Ibid. 16 [1,1]: Τάδε συγγέγραπται περί νόμων τε και πολιτείας της αρίστης, f\ αν 

διανοούμενοι άνθρωποι και αττ' αν και ιδία και Korvfi μετιόντες τε και έπιτηδεύοντες, ώς 
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Plcthon uses the world 'law', however, in a broad sense, meaning apparently the 
right ideas about the gods and the world as well as religious and social customs.8" 
These 'laws' have been given to humans by the gods themselves through famous 
lawgivers, who are said to be interpreters of the divine realities down here on 
earth.** This is naturally quite far from the politics and the character of legislation 
as conceived today, but once again close to Plato.89 

Another remarkable feature of Plethon s Laws is the apparent absence of 
political functions or functionaries in the text. None is mentioned in the list of 
topics in the chapters that follow. Hard upon the lost chapter on constitution 
(1,20) one chapter (1,22) has the tide O n priests (ιερείς) and their way of life'.90 

These priests are supposed to preside over the rituals described in the Laws.91 

According to Plethons legislation there should be three different burial places 
clearly divided from one another. The first one should be reserved for priests, 
the second for the rest of citizens, whereas in the last the sophists who subvert 
the beliefs presented in the Laws should be burnt and buried. In the same4 burial 
place of the impure* should be buried those who have committed sexual crimes 
or a murder.92 Leaving aside the surprising cruelty of the punishments proposed 
by Plethon - contrasting with both his public Addresses - , one may notice that 
in the Laws priests obviously have a privileged position. Their place of burial 
contrasts with that assigned to the sophists and impure, whose position in the 
society, as projected by Plethon, similarly contrasts with that of the priests. 
For this reason the priests are obviously supposed to be just and holy men. We 
may also assume that they are 'the rulers' who should occupy themselves with 
philosophy1, as mentioned at the beginning of the Laws?1 Once more, we can 
find analogies in Plato's Laws?* 

δυνατόν, ανθρώπων κάλλιστα τε και άριστα βιώεν, και ες δσον οϊόντε, εύδαιμονέστατα. Trans. 
Woodhousc 1986, p. 325 (altered). 

87 Leg 18 [1,1], 28 [1,2], 86 [111,14], 140, 152 [111,34], 202, 206 [\\\tf\ Add. 132.22, 
132v.3,17, below, pp. 318-19. 

88 Leg. 30-32 [1,2], 252 [111,43: Epinomis]. 
89 For similar problems in the context of Plato's political philosophy as interpreted by 

the Ncoplatonists sec O'Mcara 2003; Plcthon is briefly touched upon at pp. 203-4. 
90 Leg. 8, trans. Woodhouse 1986. p. 323. 
91 Leg. 230-32 [111,36]. 
92 Ibid. 124-8 [111,31]. 
93 The 'rules (άρχοντες)' arc mentioned also at the end of the chapter in question, ibid. 

130 [111,31]. 
94 On the priests and the legislation on burials in Plato's Law jsee VI 759a-760a, 

X909d-c,XII958c-960b. 



Chapter 12 

Conclusion to Part II: Plethons Platonism 

Now wc may gather up and connect together the diverse parts of Plethons 
perennial philosophy* and provide a global overview of it. Plethon begins his 
philosophical quest with the question of human happiness, which is, however, 
impossible to achieve without the knowledge of the nature of man and of the 
universe of which he is necessarily a part. Plethon systematically distinguishes 
and classifies diverse possible solutions, and by refuting the Protagoreans and 
Pyrrhonean sceptics he concludes that it is possible to decide by means of reason 
among the conflicting opinions on the world, man and the right ethics. The only 
true wisdom is 'the perennial philosophy* advocated throughout the ages by 
various lawgivers and philosophers (as opposed to the poets and the sophists). It 
may be acquired through rational common notions' that provide access to the 
truth about reality and, through the grace of the gods, universally accessible to 
all the people. Plethon bases his version of philosophia perennis on the 'Magiari 
(Chaldaean) Oracles and Plato's philosophy, which, according to him, mutually 
agree with each other and contain the same truth because the structure of the 
world described by them is the same. 

In the perennial philosophy reality is thus divided into the pre-eternaT 
first principle, the eternal intelligible order of the Platonic Forms, which are 
themselves at the same time also intellects, and the sensible world. Within the 
lowest, ontological level there is a further division between a higher, everlasting 
part, and a lower part that is mortal and created by the partial contribution of 
the everlasting heaven. Everything that is immortal and possessing permanent 
existence is conceived by Plethon as divine and at the same time as a principle 
for something else. The higher principle is always the cause and the source of 
being for everything lower, acting either directly or through other, lower entities 
which are caused by it and which are thus akin to auxiliary principles for the 
higher ones. We thus get a structure of reality in which 'the gods of three orders' 
are distinguished, namely, the first principle, the Forms and the heavenly bodies 
taken together with daemons. They serve as principles for the corresponding 
three different levels of reality: the first principle produces everything else and is 
directly involved in the creation of the Platonic intelligible Forms. These Forms, 
in turn, cause the existence of the sensible world, whose higher, everlasting part 
is responsible, along with the lower Forms, for the generation of its lower, mortal 
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part. The division within the sensible world between heaven and a lower part has 
its model in the intelligible order, where the Forms are correspondingly divided 
into higher Forms capable of producing the higher part of the sensible world 
and lower Forms, which generate the lower part of the sensible world. 

When elaborating this metaphysical system that is divided into three or, 
from another point of view, four levels, Plethon faced the problem of how to 
account for the differentiation of complex reality from one source since he 
had conceived the first principle as supremely one, so united that within it no 
distinction can be distinguished. The intelligible order of the Forms thus became 
the limited plurality that is unchangeable, in contrast to the sensible world that 
changes, or in other words, it is differentiated not only by the inner relations 
among the entities contained in it, but also by processes and developments 
in time. Furthermore, the lower, mortal part of the sensible world is not only 
attached to matter, but entirely dependent on it. Since, for Plethon, matter is 
the source of infinity, the plurality of the lower part of the world is not limited, 
but undetermined, which is also the reason for the perpetual and incessant 
generation and corruption of the things within it. Plethon attempted to explain 
the degressive differentiation and pluralization of reality by a multiplication of 
the main ontological distinctions on each level of it. There is no plurality in the 
first principle, whereas in the Forms there is already a difference between their 
essence, common to them all, and their diverse attributes, which correspond to 
the diverse activities of the Forms, that is, their various abilities to act upon or to 
create something else outside them. An essence thus constitutes a Form as Form, 
that is to say, as one of the intelligible entities that are models of the things in 
our sensible world. The Form s attribute determines what a Form is a Form of. In 
the soul located in the higher part of the sensible world and closely connected 
with time, there is a further distinction between the (active) potentiality to act 
and the activity itself. In contrast to the Forms, the activity of the soul is not 
eternal but it starts at a certain moment of time and ceases at another. Finally, in 
the body the distinction between the active potentiality to act and the passive 
potentiality to be acted upon appears. This distinction stems from matter, which 
is potentially divisible into infinity and therefore is the source of unlimited 
plurality. For this reason it also causes the things constituted of it to be mortal 
because being ontologically instable* it cannot provide them with permanent 
existence and they thus necessarily begin and cease to exist. 

The first principle named in the Laws is Zeus who both creates and sustains 
everything else. The first principle is described by Plethon as supremely one, 
perfectly united, simple and identical with itself. As such it also transcends 
everything else and is fundamentally different from it. However, according 
to Plethon, humans can know it and unite with it through 'the flower* of the 
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intellect by which one can transcend rational knowledge, which, based in the 
realm of the differentiated intelligible Forms, is necessarily plural. 

The main presupposition necessary for the correct understanding of 
Plethon s conception of the intelligible Forms is the notion that what is more 
general and universal is not emptier' in its content but, on the contrary, 
comprehends in itself'in the manner of unity' everything of which it is cause 
and principle. For this reason one must postulate the world of the Platonic 
Forms parallel to the sensible world because otherwise it would not be possible 
to explain how the rational knowledge that we are capable of attaining and that 
is always general and universal could have been derived from singular sensible 
particulars. This principle must be applied not only to the relation of particulars 
to their corresponding Form, but also to the Forms themselves, among which 
the more general contain in themselves the more specific ones. While the Forms 
are differentiated by their mutual distinctions, they also constitute a united 
whole located outside space and time. This is due to their origin since the first 
principle created them by 'dividing' the highest of them. This is the Form of 
Form, acting in accord with the differences contained timplicidy> in it. Thus 
the whole intelligible order is established, in which each Form has its proper 
place and which is enclosed* because it is so perfect that no other intelligible 
entity may be added to it. The lower Forms are images of the higher ones in the 
same way that sensible particulars are images of them. Viewed in terms of the 
distinction between their essence and attributes, all Forms are created by Zeus 
and receive their essence from him. But during creation they distribute among 
themselves their various attributes; that means, they mutually differentiate 
among themselves according to what they are models of and what is their proper 
identity. The intelligible order is thus a kind of whole in which each part or each 
Form reflects all the others in itself. This unity is further strengthened by the fact 
that each of the Forms is not only an intelligible entity, but also an intellect that 
conceives other Forms in an intellective act. 

There are two main ways by which the Forms may be further distinguished. 
The first is the division between the higher ones that are models of the main 
ontological characteristics of the sensible world (such as form, matter, identity, 
difference, rest, self-motion, motion by different things) and everything that is 
everlasting, and the lower ones that arc capable of producing only mortal things. 
Plethon identifies the former Forms with the Olympian gods and the latter with 
the Titans, the god of Tartarus. Another division that permeates both parts of 
the intelligible order, the higher as well as the lower one, is the polarization into 
male* and 'female' Forms. The former provide the things with an attribute that is 
a kind of active and determined form; the latter, in contrast, are connected with 
undetermined and passive matter. We may also surmise that this is the reason 
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why Plethon, when expounding his philosophy, uses ancient Greek polytheistic 
mythology, in which male and female principles join together in order to 
generate something else. In this case their common offspring is identical with 
our world created at a lower ontological level than the Forms. 

The gods of the third order, namely, the Sun and the Moon along with 
other stars and planets as well as daemons, are situated in the higher, everlasting 
part of our world. Each of these divinities has an independent soul for which 
a participated intellect is provided directly by the first principle. The matter of 
which they consist depends on this rational soul and not vice versa and therefore 
cannot be the cause of their dissolution. The Sun is a boundary between the Forms 
and the sensible world and, in its lower part, in conjunction with other stars, it 
is responsible for the creation of mortal things, providing them with matter. The 
lower Forms (Titans) are unable to produce mortal creatures by themselves. On 
the other hand, nor can the Sun itself cannot produce mortal creatures by itself. 
Thus the contribution of the immaterial Forms is always necessary. Daemons are 
good, just like the whole cosmos, which is the best possible, and they are charged, 
besides other tasks, with correcting people. The cosmos has not been created in 
time and is thus everlasting 'in both directions', which means that it has existed 
for an infinite time and will continue to exist for an infinite time. The mortal part 
of the cosmos is constituted of the four elements, each of which is permanent as 
a whole. Within the cosmos the world soul is active. Its motions establish time, 
and, as is true for every other soul, it is also everlasting. The main structure of 
the body of the cosmos is thus also everlasting, with only the parts and particles 
within this permanent structure, that is, the individual things dependent on the 
body, beginning and ceasing to exist because they have not a proper individual 
soul that would maintain them in existence when their bodies dissolve. 

At the point of contact of the higher and lower part of the universe Plethon 
places human nature, which is the necessary boundary and bond required by 
his whole metaphysical system. For this reason there are two Forms that are the 
models for human beings: Kore, a lower, Titanic god, who supplies the body, 
and Pluto, a higher, Olympian god, who provides the soul. Unlike the stars, 
possessing the proper knowledge, and daemons, possessing right opinion, the 
human soul is already located so low on the scale of being that it is fallible. It is 
connected to the body through the higher part of the latter, the so-called astral 
body that mingles together with the lower, non-rational part of the soul. Unlike 
the higher souls of the gods of the third order, the human body is not wholly 
dependent on the human soul, that, being at the boundary of two radically 
different natures, cannot make the human body eternal. Nevertheless, like the 
other souls, the human soul also has a participated* intellect and is co-eternal 
with the cosmos. Its intermediate position between mortal and immortal nature 
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forces it to undergo periodic reincarnations, a process required also by the fact 
that there can only be a limited number of immortal souls which thus have to 
return again and again to make bodies alive. 

According to Plethon, the sensible world in its entirety is derived from 
the intelligible Forms that are the cause of everything in it, including even 
matter. Matter also has its corresponding Form (in fact two, one of matter in 
general and one of mortal matter). It is therefore not a principle that would be 
independent of the world of Forms. Necessarily, therefore, everything has its 
cause in the intelligible order. Furthermore, everything is wholly determined by 
the intelligible order. For Plethon, only the first principle is thus free and for 
this reason there is no room for mans free will. He claims, however, that human 
freedom consists in being in accord with the world, created as the best possible, 
and even though our potentiality to act virtuously is also dependent on whether 
we are given this ability by the gods or not, this does not mean that we should 
not be in agreement with their will if we are able to know it. When Plethon 
deduces and classifies rationally human virtues, the highest good for him is the 
imitation of the divine order (including a rather peculiar idea of imitating the 
Forms through procreation of children) and the contemplation of it with the 
first principle at its summit; upon this good the fate of an individual man after 
death depends. The knowledge of the structure of reality, along with the rational 
ethics based on it (including the proper rituals), thus enables Plethon to decide 
between the alternatives which he proposed at the beginning of the Laws and 
with which his quest for the human happiness began.' 

It is apparent that Plethon s philosophy presupposes a very concise metaphysical 
system that, despite its peculiar theology, is rational in its general character and 
cannot be treated as mere religious or mythological thought in the traditional 
sense. Paul Oskar Kristeller came to the same conclusion: 

We may note in Plethons Platonism a strongly rationalistic character and the 

apparent absence of that mystical or spiritualistic element that is so prominent 

and central in the thought of the ancient Neoplatonists and of many Renaissance 

Platonists.2 

1 See above, pp. 49-53. 
2 Kristeller 1972, p. 98. 



168 The Philosophy ofGemistos Plethon 

It is often claimed - including by Kristeller in the same passage - that Plethon was 
heavily influenced by Proclus.3 This suggestion was already made by Scholarios, 
who accused Plethon of deliberately not mentioning this main inspirer of his 
philosophy in the list of great philosophers at the beginning of the Laws (that 
is, the Seven Sages, Pythagoras, Parmenides, Timaeus of Locri, Plato, Plutarch, 
Plotinus, Porphyry and Iamblichus). For Scholarios the situation is clear: it is 
Proclus from whom Plethon derived his own doctrine of the plurality of the 
gods and 'the generations, orders, differences and activities in this universe, of 
the human souls... and stars...'. According to Scholarios, Plethon tried to conceal 
this source of his philosophy, but it is nevertheless easy to detect it.4 This claim of 
Scholarios is simply absurd. Plethon s Laws was not apparently a book that was 
written for a wide public and there is no sense in trying to conceal something 
in a text that is itself esoteric. Furthermore, the polytheism contained in it was 
in itself enough or even more likely to raise the suspicion of a Byzantine reader 
than a marginal mention of Proclus. However, this Neoplatonic philosopher had 
a very bad reputation in Byzantium and it is obvious that by mentioning him 
Scholarios attempts to discredit the author of the Laws.s Although he might 
have been really convinced that this was the real source of the teaching contained 
in the philosophy of Plethons book, we should not rely on him, being as he was 
Plethons main philosophical opponent, and someone who obviously did not 
study his philosophy in depth and did not know it thoroughly. In contrast, there 
is no apparent reason why we should not take the list of the philosophers at the 
beginning of the Laws seriously. 

In fact, even though it is possible to observe some similarities between the 
philosophy of Proclus and Plethons perennial philosophy, the divergences 
are more significant. There are thus apparent differences as regards concrete 
doctrines - for instance, that of the vehicle of the soul6 or the origin of matter.7 

Plethon, following Plato, is critical of the ancient Greek poets and their depiction 

3 Alexandre 1858, pp. lxxx-lxxxi, n.2, Anastos 1948, pp. 289-99, Kristeller 1972, 
p. 97, Woodhouse 1986, pp. 72-7, Hankins 1991, p. 200. 

4 Scholarios, Ad Jos. 153.22-34:... τίς άγνοεΐ τάς Πρόκλου πραγματείας, εξ ών αυτός τά 
τοιαύτα έσπερμολόγησεν; καίτοι εις μεν Πλωτΐνον και Πορφύριον και Ίάμβλιχον αναφέρει την 
συγγραφήν, αφ' ών ολίγα ή ουδέν προσειλήφει, Πρόκλον δέ τον αίτιώτατον αύτω της τοιαύτης 
φρονήσεως σιωπφ, ούδ' ανέχεται δεικνύναι, δτι έκ των εκείνου βιβλίων μάλλον πάντα 
συνήγαγεν, οϊς ουδέν έστιν άλλο προθέσις ή περί πλήθους θεών και γενέσεως και τάξεως και 
διαφοράς και ενεργείας εν τω παντι τώδε και ανθρωπίνων ψυχών ... και άστρων .... 

5 For the general Byzantine opinion of Proclus see Parry 2006. 
6 See Nikolaou 1982. 
7 See Tambrun-Krasker 2002, pp. 320-28; for the comparison of Proclus' and Plethon s 

philosophy see ibid., pp. 310-30, and 2006, pp. 153-68. 
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of the gods, whereas Proclus, defending the traditional polytheism, attempts 
to reconcile Plato's philosophy with Homer, Hesiod and other poets who are 
criticized in the Republic? For Plethon, the poetic account of the gods, including 
even Plato's own myths, is not in any way a higher revelation, but, on the contrary, 
an imprecise or false conception of the divine that must be corrected by rational 
thought. He also does not seem to have the slightest interest in theurgy although 
he commented on the Chaldaean Oracles, which are the main source of Proclus 
theurgical practice.9 Plethon s explanation of the Oracles is always philosophical 
rather than mystical, religious or theurgical. Although we know that Plethon was 
interested in some of Proclus' works, there are only few similarities between those 
and the ones he composed; again their main purpose was not theurgy, but simply 
the exaltation of the divine.10 It may be also argued that Plethon was inspired by 
Proclus in his attempt to identify the gods of the ancient Greek religion with 
metaphysical principles. However, Proclus identifies the ancient gods primarily 
with the henads, not with the Forms as Plethon does, although one might object 
that in Proclus, too, the gods are secondarily identified with the lesser aspects 
of reality, including the Forms. Proclus also does not call the first principle after 
any of the ancient gods, whereas, for Plethon, it is Zeus. Thus despite certain 
similarities and a common attempt to construe a systematic rational theology 
in which principal aspects of reality are identified with different gods, their 
pantheons are, after all, also different.11 

Finally, the structure of reality in Plethon s philosophy is far less diversified 
than in Proclus12 who, by postulating subde distinctions between the multiple 
levels of his hierarchical metaphysics, became a kind of forerunner of medieval 
scholasticism. Furthermore, a more complex metaphysics than that of Plethon 
may be found also in Plotinus. A conscious reservation towards the metaphysical 
systems of both these great Neoplatonists is clearly apparent from the discussion 
which took place between Plethon and his pupil Bessarion. Bessarion asks 
his teacher for an explanation of some problems provoked by his study of the 
Platonic tradition and in the first place apparently relies on Proclus, to whom he 

8 Proclus, In Remp.; cf. Chlup 2012, pp. 185-200. 
9 Sec des Places' introduction to Or. Chald., pp. 41-6, Lcwy 1978, and Chlup 2012, 

pp. 169-84. 
10 Sec van den Berg 2001, pp. 86-111. 
1' Sec Dodds' commentary on Proclus, EL theoL pp. 257-60, 278-9, 282-3, Saffrey's 

and Wcscerinks introduction co Proclus, TheoL Plat., vol. 3, pp. ix-lxxvii, Brisson 1996, 
pp. 121-45, 168-70, van den Berg 2001, pp. 38-40, Chlup 2012, pp. 112-36. 

12 For the overview of Proclus s metaphysical system see Dodds' commentary on 
Proclus, EL theoL, p. 282, Wallis 1972, pp. 138-58, and Chlup 2012. 
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frequently refers, along with numerous other late Neoplatonic thinkers.13 In his 
reply Plethon first claims that as concerns the creator of the heavens,14 one should 
not think that the philosophers mentioned by Bessarion agree (συμφωνεΐν) 
on everything. Although they are in accord (συνάδειν) on the things that are 
greater and more important (τά μείζω και κυριώτερα)', nevertheless, there are 
also things on which they disagree (διαφωνεΐν). 

Plethon then shows the differences between the Platonists on the problem of 
the creator of the world situated by Plato immediately next to this heaven. Proclus, 
adapting Plato's doctrines to be in accordance with the myths of Orpheus', 'posits 
the Demiurge as the fourth principle [beginning] from the first cause*. Plotinus, 
with regard to many poets', claims that the creator is third principle; according 
to Julian (the Apostate), following probably Maximus [of Ephesus]', he is the 
second.1* This seems to be also the position of Plato, who says in his account of 
the creation of the soul in the Timaeus that 'the soul was generated as the best 
of generated things by the best of the intelligible and eternal realities,.,6 Plethon 
claims that Proclus distorts the sense of this sentence since he constructs it in a 
wrong way. Moreover, according to him, Proclus derives matter from the first cause. 
Furthermore, 'Plotinus deduces from the second intelligible essence, following the 
first [cause], the doctrine of the evil daemons.' Some of the Platonists have not 
clearly accepted this doctrine, nor had Plato, but 'those who adhere to the doctrine 
of the Egyptians are led to such a conclusion.' As Plethon says, on this point the 
Magian Oracles also disagree. Oracle XIX is quoted here to sustain this claim. 
There are also different opinions concerning fate; 'some of these people' reject 
this doctrine, some accept it.1" Proclus also thinks that the first principle is only 

13 Bessarion, Ad Gemist. I; cf Hankins 1991, pp. 441-4, and Monfasani 2012a, 
pp. 472-3. 

u The beginning of Plcthon s letter Περί του δημιουργού του ούρανοΰ 'On the creator 
of the heavens' should not be taken as the heading of the whole letter since all its remaining 
sections in which Plethon attempts to answer Bessarions questions bear similar titdes, 
beginning with the same περί which is perhaps best translated 'as concerns ...'. Sec Ad Bess. I 
458.20,459.13,460.6,16,461.17. 

, s For Maximus as a teacher of Julian the Apostate sec Eunapius, Vitae soph. VII. 
16 Plato, Tim. 37al-2: ... ψυχή, των νοητών άεί τε δντων υπό του αρίστου αρίστη 

γενομένη τών γεννηθέντων. 
17 Ad Bess. I 458.20-459.12:... Αύτίκα δν Πλάτων προσεχή τοΟδε του ούρανοΰ τίθεται 

δημιουργόν, Πρόκλος μεν τά Πλάτωνος δόγματα ες τους Όρφέως ελκών μύθους τέταρτον 
άπό του πρώτου τίθεται αιτίου· Πλωτίνος δε τρίτον, ες τους γε πολλούς ούτος άποβλέψας 
τών ποιητών Ιουλιανός δε δεύτερον, παρά Μαξίμου Τσως ούτω τούτο δεδιδαγμένος. δοκεΐ 
δε και Πλάτων ούτω μάλλον άξιούν και ούχ, η Πρόκλος ή και Πλωτίνος άξιούσιν, εξ ων εν 
τή ψυχογονία τήν ψυχήν φησι τών νοητών άεί τε δντων ύπό τού αρίστου άρίστην γεγονέναι 
τών γενηθέντων. Πρόκλος δε και τούτο διαστρέφει το τών νοητών άεί τε δντων τφ ανωτέρω 
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one and good, whereas Julian also attributes being to it. According to Plethon, the 
second option is the correct one, since, as he asks, 'to what else the [attribute] of 
being belongs more than to what is itself by itself?'18 

Plethons claim that Proclus reads wrongly the Timaeus passage: 'the soul was 
generated as the best of generated things by the best of the intelligible and eternal 
realities' can only mean that Plethon knew Proclus' discussion and peculiar 
solution of the problem in the Commentary on Platos Timaeus.13 Plethon himself 
adopts a reading refuted by Proclus, but accepted by the modern commentators 
as well as by Plutarch, in his On the Generation of the Soul in the Timaeus, where 
Plethon could find a support for his own claim.20 Without plunging into the 
complex details of the whole problem, the key reason why Proclus tries to avoid 
the standard construction of the sentence is that in such a case the creator of the 
world would be placed among the Platonic Forms. In contrast, this is precisely 
what Plethon wants to claim, supporting his case by the Timaeus quotation. If 
constructed in the standard manner, Plethon can rely on this text and claim the 
creator of the soul is 'the best of the intelligible and eternal realities', just as the 
soul is the best of temporal things (γεννηθέντα). At the same time, this reading 
means that temporal things as well as the soul are at the same level of reality, 
thus enabling Plethon to conclude that the creator in question is not only the 
producer of the soul, but also identical with the creator of the heavens'. Such a 
doctrine is naturally in perfect accord with the position of Poseidon in Plethon's 
Laws, who is the eldest of the gods of the second order, that is, the highest Form 
and yet the immediate creator of the sensible world. Furthermore, according to 
Plethon's interpretation, the same doctrine is contained in the Magian Oracles, 

κώλω ουδέν τοιαύτης προσθήκης δεομένω συναπτών, το δε υπό του αρίστου έπιδεές λείπων 
τοΰ τίνων αρίστου, έτι την υλην Πρόκλος μέν άπό του πρώτου αιτίου παράγει- Πλωτίνος δέ 
άπό της μετά το πρώτον δευτέρας και νοητής ουσίας τήν περί δαιμόνων πονηρών δόζαν. οι 
μέν αυτών δήλοί είσιν ού παραδεχόμενοι, ώσπερ ουδέ Πλάτων οι δέ τιθέμενοι τή δόζη παρ' 
Αιγυπτίων εις τοΰτο προηγμένοι· ού γάρ τά γε μαγικά λόγια τών άπό Ζωροάστρου μάγων, οις 
και Πυθαγόρας τε έ'σπετο, και Πλάτων αυτός ταύτην φαίνεται προσιέμενος τήν δόξαν, έν οις 
φησιν ή φύσις {ού} πείθει είναι τους δαίμονας αγνούς, ως δέ και τον τής ειμαρμένης λόγον οι 
μέν τούτων τών ανδρών άναιρούσιν, οι δέ συνιστώσιν. The ού in Mohlcr s edition, put in the 
curly brackets here, should be omitted as a mistake of the textual tradition, cf. the same text 
in Or. mag. XIX 3.1. 

18 Ad Bess. 1460.34-461.1: ην μή το εν μόνον και αγαθόν κατά Πρόκλον, αλλά και το όν 
κατ' Ίουλιανόν έκείνω άνατεθή· και τίνι γάρ άλλω μάλλον προσήκει το δν ή τω αυτό δι* αυτό δντι. 

19 Proclus, In Tim. 11,292.30-295.25, for another passage where Plethon seems to 
draw upon Proclus* Commentary on Platos Timaeus see above, p. 55, n.19, p. 69, n.27. 

20 Plutarch, Dean. 10l6b-c. 
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where the second god is said to be the immediate creator of the soul as well as of 
the sensible world.21 

As Plethon claims. Proclus and Plotinus place the creator of the heavens 
in the fourth or third position respectively from the highest principle, which 
means that they postulate other independent ontological levels of reality 
between the creator of the world and the first cause of everything. Indeed, in 
the Commentary on PUto's Timaeus Proclus explains that the soul is in the same 
relation to temporal things as is, by analogy, the creator to the Forms, which 
means that they are posterior entities (μετ' αυτόν).22 In other words, we get the 
following hierarchy: the Demiurge, the Forms, the soul, and temporal things. 

Plethon claims that Proclus locates the immediate creator of the heavens at 
the fourth level of reality, which in fact corresponds well with the basic structure 
of Proclus* whole metaphysical system. Roughly speaking, in the Elements 
of Theology, which Plethon certainly knew since he quotes it few lines later 
in his letter to Bessarion,23 Proclus distinguishes five levels of reality: (1) the 
One, (2) Being, (3) Intellect, (4) the Soul and (5) the Body.24 For Proclus, it 
is the hypostasis of the Soul which creates perishable things. This also explains 
Plethons comparison of Julian who conflates the unity, goodness and being in 
the first principle and Proclus who distinguishes being from unity and goodness, 
or, in other words, divides Julian first hypostasis into two. Even Plethons 
assertion that Proclus derives matter in our world from the first cause is true.25 

Plethon obviously disagrees with such a claim since in his own metaphysical 
system matter is derived from the second highest Form, located at the second 
level of reality. One might argue that Proclus, too, derives matter from both 
the One and the First Unlimitedness, which is somehow equal to Plethons 
Form of matter, whereas in Plethon this Form is similarly derived from the first 

21 Or. mag. 7.2-3 [on VI], 9.2-4 [on XI], 9.13-16 [on XII], 16.6-7 [on XXVII], 
17.6-13 [on XXX]. 

22 Proclus, In Tim. 11,294.5-9. 
23 Ad Bess. I 460.1 -3: δεΐν γάρ φησιν ό Πρόκλος τών τε ακινήτων και έτεροκινήτων το 

αύτοκίνητον μέσον είναι, και τούτ' είναι το τοις άκινήτοις τά έτεροκίνητα συνάπτον, άλλα και 
ει κινεί ή παράγει τι τάλλα..., cf. Proclus, EL theoL XIV 16.23-5: λείπεται άρα το αύτοκίνητον 
είναι το πρώτως κινούμενον έπεί και τοΰτό έστι το τψ άκινήτω τά έτεροκίνητα συνάπτον, 
μέσον πως όν, κινούν τε άμα και κινούμενον.... 

24 Cf. Dodds' commentary on Proclus, EL theol.% p. 282, and Wallis 1972, pp. 138-58, 
Chlup2012,pp.47-lll. 

25 Cf. Proclus, El. theoL LVII-LIX 54.23-58.2, LXXII 68.17-29, with Dodds' 
commentary adloc, pp. 232-3,239, In Tim. 1,384.22-385.17, Chlup 2012. pp. 88-91. 
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principle.26 There, however, is at least a different emphasis in both conceptions, 
a difference proclaimed by Plethon himself. 

Plethons explanation why Proclus multiplied the number of the levels 
of reality is also interesting since we are told that in fact he adapted Plato's 
doctrines to be in accordance with the myths of Orpheus'. As we know already, 
Plethon did not think much of the poets. In the Laws he says that they only 
seek to please their listeners and * bring down divine things into a more human 
form',2" whereas in the Reply to Scholanos he claims that the ancient Greeks 
treated their poets with indulgence if they said something unsuitable about the 
gods since they knew they were speaking in an allegorical way.28 If we are to point 
at the most probable target of Plethon s criticism of Proclus, it seems that it is 
the extremely complicated succession of divine generations described in Orphic 
poems and identified by Proclus in an immense allegorizing enterprise with 
correspondingly complex structure of reality divided into numerous levels.29 

Moreover, we should not forget that in the famous passage of his Republic Plato 
is critical towards the followers of Orpheus.30 Reminiscent of how Homer and 
Hesiod were criticized by Plato, this mythical poet does not appear in the line of 
the wise men at the beginning of Plethons Laws, and so it is clear that Plethon 
tended to see Orpheus' influence on Proclus in a negative light. 

Plethon says something similar about Plotinus, who also diverges from the 
simple structure of reality as conceived by the original Plato since 'he takes into 
account many poets'. More important according to Plethon is the fact that the 
immediate creator of this heaven is placed by Plotinus in the third position after 
the first principle. As in his treatment of Proclus, Plethon must have in mind 
here the basic division of Plotinus' metaphysics into three hypostases: (1) the 
One, (2) Intellect and (3) the Soul.31 Similarly, Proclus locates the soul above the 
sensible world as an independent entity and not inside it as Plethon does in his 
own system, finding a support in the Timaeus passage quoted above. 

It is more difficult to understand Plethons claim that 'Plotinus deduces 
from the second intelligible essence the doctrine of the evil daemons (δαίμονες 
πονηροί)' accompanied by an explanation that 'those who adhere to the doctrine 

26 For a comparison of the conception of matter in Plethon, Proclus and Plotinus sec 
Tambrun-Krasker 2002, pp. 320-27; see also Chlup 2012, pp. 76-82. 

r Leg. 28 [1,2]:... τα μεν τών θεών πράγματα καθαιροΟντες εις το άνθρωπινώτερον.... 
28 Contra Schol. XXI420.11-13: Oi δέ "Ελληνες ποιηταΐς μεν, ει τί που άπηχές ήδετο ες 

τους θεούς ..., συνγώμην ένεμον ες τάς ύποινοίας καταδυομένοις* τοις δε σοφοΐς ποιουμένοις 
είναι και σφόδρα έχαλέπαινον. Cf. Plato, Resp. II 378d. 

29 Cf. Brisson 1987. Chlup 2012, pp. 125-7. 
30 Plato, Resp. II 363c-365a. 
31 For a basic oudine of Plotinus' philosophical system see e.g. Gcrson 1996. 
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of the Egyptians are lead to such a conclusion. In Porphyry's Life ofPlotinus an 
event is described known as Ά Seance in the IseunV. An Egyptian priest proposed 
to Plotinus that he evoke his companion daemon in the temple of Isis, which, 
according to the priest, was 'the only pure spot he could find in Rome*. The 
seance turned out unexpectedly since not a daemon but a god appeared which 
demonstrated that Plotinus lived at a higher level of reality than the ordinary 
person. As Porphyrius claims, 'it was a reason of this kind that led him to write 
the treatise On Our Allotted Guardian Spirit, in which he sets out to explain the 
differences between the spirit-companions'.32 In the treatise in question Plotinus 
indeed says that before their rebirth the souls get allotted a guardian daemon 
according to the moral quality of their previous lives. Then he asks: 'But what 
about the souls which enter into the bodies of brutes? Is their guardian something 
less than a daemon? It is a daemon, an evil (πονηρός) or stupid one.'33 

In another treatise, named On Love and in the traditional order of the 
Enneads following after the one just mentioned, Plotinus claims that, unlike the 
gods, daemons are subject to 'passions (πάθη)', which is also probably the reason 
why in the previous passage they were said to be evil or stupid'. Whereas the gods 
are located here in intelligible realm (το νοητόν) of the Forms, daemons operate 
in the sensible world. They are intermediary beings between the higher and 
lower realities, some being in contact with matter in order that the universe be 
complete. However, as Plotinus concludes, given the higher status of daemons, 
this matter must be 'the intelligible matter (ΰλη νοητή)' in which they participate 
and because of which they are 'defiled by matter' (which is obviously also the 
reason they why are subject to passions).*1 In Plotinus' metaphysics intelligible 
matter is a constitutive part of the level of the Platonic Forms.35 Plethon thus 
most probably build his claim about Plotinus by deriving the doctrine of the evil 
daemons from 'the intelligible essence' in these particular passages. We may ask 
why Plethon connects this doctrine of the evil daemons he attributes to Plotinus 
with the Egyptians. Plotinus originated from Egypt36 and the priest leading the 
'seance in the Iseum' was also an Egyptian. The doctrine of the evil daemons 
appears in the Egyptian context of Plutarch's Isis and Osiris, although some 
Greek authors are also mentioned there.r Another source of Plethon could be 
Iamblichus' On the Egyptians Mysteries}% 

32 Porphyry, Vita Plot. 10.15-33, trans. Arthur H. Armstrong. 
33 Plotinus, Επη. III.4 [ 15],6.10-18. trans. Arthur H. Armstrong (altered). 
34 Ibid. 111,5 [50],6. 
35 For Plotinus* treatment of the intelligible and sensible matter see ibid. 11,4 [ 12]. 
36 Eunapius, Vitae soph. 111,1,1. 
37 Plutarch, De Is. 360d-363a; cf. also Def. orac. 415a. 
38 Iamblichus, Demyst. 11,7.11-13,111,31. 
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Finally, according to Plcthon, Julian (the Apostate) holds that the immediate 
creator of the heaven is second after the first cause of everything, that is, there are 
no other levels of reality located in between. Furthermore, in this he is supposed 
to be in agreement with Plato himself. It is probable that Plethon derived this 
claim from Julians Oration to the King Sun. Although this treatise is inspired by 
Iamblichean Platonism, representing definitely a much more complex structure 
of reality than Plethon proposes,39 it is a question how much this is apparent 
from the text, especially if we concentrate on the so-called 'Platonic seal'40 of 
Julians Oration. Here Julian starts (3) from our world in which he distinguishes 
its celestial part composed by 'the fifth body', whose summit is 'the ray of the 
Sun'. 'In the second step', as Julian says, we get to (2) the intelligible world. 
Finally (1), even 'elder', obviously in the sense of ontological causation, is 'the 
King of all upon which do all things turn*. This is an obvious quotation from the 
famous passage of Plato's second letter.41 According to Julian such a principle is 
even 'above intellect'42 and 'the idea of existing things'. Julian names it also 'the 
intelligible whole', as well as 'the One', 'the Good', 'the simple cause of all', in 
which subsists 'the primordial essence'.43 This is probably the reason why Plethon 
claims that, unlike Proclus, Julian identifies the first cause with being. 

Julian's mention of Plato's second letter is extremely important since Plethon, 
too, quotes it at the very end of his commentary on the Magian (Chaldaean) 
Oracles. To cite it in full, it goes as follows: 

39 Smith 1995, pp. 145-6. Moreover, Plcchon never identifies the higher levels of 
reality with the Sun as Julian does; see e.g. Or. Sol. 133a- 134d. 

40 Smith 1995, p. 146, following Polymnia Athanassiadi-Fowdcn; cf. p. 265, n.30, for 
Julians usage of the image of σφραγίς see Or. Sol. 141c-d. 

41 Plato, £/>. II 312e. 
42 Plotinus, Enn. V,3 [49], 13 and passim. 
43 Or. Sol. 132c-133a: Ό θείος ούτος και πάγκαλος κόσμος απ άκρας άψϊδος ουρανού 

μέχρι γης εσχάτων υπό της άλυτου συνεχόμενος τοϋ θεού προνοίας εξ άϊδίου γέγονεν 
άγεννήτως ες τε τον έπίλοιπον χρόνον άΐδιος, ούχ υπ' άλλου του φρουρούμενος ή προσεχώς 
μεν υπό του πέμπτου σώματος, ου τό κεφάλαιόν εστίν 'άκτις άελίου', βαθμώ δε ώσπερ δευτέρω 
του νοητού κόσμου, πρεσβυτέρως δε ετι δια τον 'πάντων βασιλέα, περί δν πάντα εστίν*. Ούτος 
τοίνυν, είτε 'το έπέκεινα του νοϋ' καλεϊν αυτόν θέμις είτε ίδέαν τών όντων, ό δη φημι τό νοητόν 
ξύμπαν, είτε έ'ν, επειδή πάντων τό εν δοκεΐ πως πρεσβύτατον, είτε ό Πλάτων είωθεν όνομάζειν 
τάγαθόν, αυτή δη ούν ή μονοειδής τών όλων αιτία, πάσι τοις ούσιν έξηγουμένη κάλλους τε 
και τελειότητος ενώσεως τε και δυνάμεως αμήχανου, κατά την έν αύτη μένουσαν πρωτουργόν 
ούσίαν μέσον εκ μέσων τών νοερών και δημιουργικών αιτιών 'Ήλιον θεόν μέγιστον άνέφηνεν 
εξ εαυτού πάντα όμοιον {εν} έαυτώ. 
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Upon the King of all do all things turn; he is the end of all things and the cause of 

all good. Things of the second order turn upon the Second, and those of the third 

order upon the Third.44 

We have seen above that Plethon interprets this passage in a way similar to how 
Julian does here and in a fundamentally different way from how Proclus and 
other late Platonists or Plotinus did.45 

To this overview of Plethon s reservations towards his Platonic predecessors 
we may add that in the Reply to Scholarios he acknowledges the divergences among 
the Platonists concerning the question of whether Plato and Aristotle differ 
just on the level of words, or whether they really advocate different doctrines. 
According to him, it was solely Simplicius who attempted to show that there 
is a general agreement not only between Plato and Aristotle but also among all 
the other ancient Greek (Hellenic) philosophers, among whom Parmenides is 
specially mentioned. In point of fact, Simplicius does this in order to attack the 
Church, showing that all the pagan philosophers are of the same opinion, while 
the Christians hold many mutually opposing doctrines. However, as Plethon 
claims, there were many ancient Platonists who argued against Aristotle, for 
instance, Plotinus and Proclus.46 

At this stage we can turn once more to the list of the famous sages Plethon 
mentions at the beginning of his Laws. To concentrate on historical persons 
alone and leave aside the Seven Sages, Pythagoras and Plato are named together 
in the lead position and only then is the list of other sages given: Parmenides, 
Timaeus of Locri, Plutarch, Plotinus, Porphyry and Iamblichus.47 The only 
other Neoplatonists mentioned in any other text by Plethon are Proclus and 
Simplicius (and in a very specific context also John Philoponus, as we shall see).48 

What is really striking is the absence of the later (Nco-)Platonic tradition from 

44 Plato, Ep. II 312c 1-4, trans. Glenn R. Morrow in Cooper-Hutchinson 1997, 
p. 1638 (altered). 

45 Sec above, pp. 62-3; cf. Saffrcy s and Wcsterinks introduction to Proclus, TheoL 
PUt., vol. 2, pp. xliii-lix. 

46 Contra SchoL II 370.7-23; cf. Proclus, In Tim. 1,294.28-296.12. For the problem 
of the harmony between Plato and Aristode according to the late Neoplatonists and the 
development of this idea sec Gcrson 2005, 2006, Karamanolis 2006, Sorabji 2006. 

47 Leg. 32 [1.2]. 
48 Sec below, p. 183. 
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the list, that is, the thinkers from Proclus onwards. But let us concdntrate on the 
individual figures. 

First, we must keep in mind that in Byzantium the texts of Plato himself, 
together with Aristotle and Plutarch,49 were studied really widely, in contrast to 
the works of the Neoplatonists whose circulation was more limited. Of them all, 
Proclus seems to have been most extensively read.50 As for Plethon, judging from 
the references and quotations found in his works, we definitely know that he had 
a very good knowledge of Plato, Aristotle and of many works by Plutarch51 who, 
as Bessarion says, was considered to be 'most wise (σοφώτατος)' by Plethon.52 

Furthermore, given the number of quotations in Plethon, all three authors seem 
to have a prominent position among his sources. In this he was in agreement 
with the general situation in Byzantium. At the same time it is nonetheless 
obvious that Plethon also had a good knowledge of other Platonists and their 
texts. However, if we are to compare him to Bessarion, the latter, as a cardinal 
of the Catholic Church in Italy, had obviously many more opportunities to 
acquire precious manuscripts than did his teacher in Constantinople or Mistra. 
Furthermore, extensive quotations from numerous authors clearly demonstrate 
Bessarion s greater interest in the late Platonists.53 

To start with the philosophers who are absent from the list, in the case of 
Simplicius Plethon had to know most probably his commentaries on Aristode s 
Physics (and perhaps also on his On the Heavens) because the fragments of 
Parmenides, whom he mentions in connection with Simplicius, appear mainly 
there. In the case of Proclus we saw that he certainly knew his Commentary on 
Phtos Timaeus and the Elements of Theology. However, it is more difficult to 
say whether he had at hand his Platonic Theology. We know that Bessarion, who 
was very active in collecting different Proclean manuscripts, got one of the most 
important copies of the Platonic Theology from Nicholas of Cusa only when he 
sctded down in Italy.54 In contrast, Plethon was certainly interested in Proclus* 
Hymns, which he himself copied and edited, giving them the traditional tides 

49 Runciman 1970, pp. 31-2, Frydc 2000, pp. 185-96, 241-4. 
50 Cf. Saffreys and Wcsterinks introduction to TheoL Plat., vol. 1, pp. clv-clviii, 

Lcmcrlc 1971, pp. 210-13, Frydc 2000, pp. 203-10, Parry 2006. 
51 Cf. Flacdicrc-Irigoin 1987, pp. cclxxx-cclxxxiii, cccxxi, DUlcr 1954,1956, pp. 29-30. 

For the quotations from Plutarch sec Contra SchoL V 376.19-20 (Deaud 14c-f), V 378.17-18 
{Dels. 396c), XXIX 476.1 (De Horn. 11,128,1), Or. mag. 19.8-22 (Dels. 369d-370c), 19.13 
{Artax. 1012a). 

52 Bessarion. Ad Geniist. II464.15-16. 
53 Cf. e.g. Bessarion, Ad Gemist. I, II, In caL Labowsky 1979. 
541 Cf. Saffreys and Wcsterinks introduction to Theol. Plat.% vol. 1, p. clviii, vol. 6, 

pp. lxx-lxxi. 
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used even today.ss Furthermore, we saw above when discussing the sources of 
Plethon s account of the gods that he may have known Proclus' Commentary 
on Plato's Cratylus. Other than in his letters to Bessarion, Plethon mentions 
Proclus only twice, first in the Reply to Scholarios where he says that, unlike 
Simplicius who claimed that there is a harmony between the opinions of Plato 
and Aristode, other Neoplatonists, namely, Plotinus and Proclus, criticized 
Aristode with Proclus attacking apart from other things mosdy his theology\Sk 

At the same time we have seen that Plethon s grounding in Proclus is very good, 
and this is also obviously the reason why Bessarion consulted him. 

Now, among the philosophers present in the list, the eminent position of 
Plato is to be expected. Pythagoras is conceived of as a connection between the 
disciples of Zoroaster and Plato. Plethon copied down Pythagorean Golden 
Verses in one of his autographs.^ He also quotes from them,S8 and these verses 
are what he probably connected most concretely with the legendary sage. The 
role of the pre-Socratic Parmenides is quite clear, and Plethon could know this 
thinker from the eponymous dialogue by Plato, as well as from Simplicius and 
from some general survey like Diogenes Laertius. The same goes for Timaeus 
of Locri, whom Plethon obviously identifies with the Pythagorean narrator of 
Plato's dialogue bearing the same name and who is mentioned at the beginning 
of Proclus* Commentary on PUto's Timaeus™ and certainly known by Plethon.60 

We have already seen that Plethon takes many motifs from Plutarch so that his 
presence in the line of the great philosophers is not surprising. In the case of 
Plotinus, Plethon pays tribute to him by acknowledging that 'he is a better man 
than Simplicius,,6I despite having expressed some reservation towards him in the 
letter to Bessarion. From his detailed discussion of some very particular features 
of Plotinus* doctrine it is obvious that he was familiar with his thought. 

There remain two members of his list not yet mentioned, namely, the 
Neoplatonists Porphyry and Iamblichus. In the case of the first we have naturally 
to do with the author of the Life of Plotinus and Life of Pythagoras, both of 
which may have well been used as sources by Plethon. Moreover, in a manuscript 

55 Marc. Gr. 406 (= 791), fols 133-135v, written in Plethon s hand, Mioni 1985, 
p. 159, and Marc. Gr. 519 (= 773), fols 154-6, Mioni 1985, p. 389, also from Bessarion s 
library. Sec van den Berg 2001, pp. 5-8. 

56 Contra Schol. II 370.7-23:... κατά τε άλλων και μάλιστα της αυτοί) θεολογίας. 
57 Marc. Gr. 406 (=791), fols 121v-122v,Mioni 1985, p. 159. 
" Contra Schol. XXI 422.23-5. 
59 Proclus,/«T/w. 1,1,8-16. 
60 This work is contained in Marc. Gr. 517 (= 886), fols 4-1 lv, a manuscript written 

partly by Gcmistos: Mioni 1985, p. 384-5. 
61 Contra Schol. II 370.18-19:... Πλωτίνος, Σιμπλικίου πολύ άμείνων άνήρ .... 
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once belonging to Bessarion and containing some writings of Plethon we find 
Porphyry's Sentences Leading to the Intelligible Realities.61 There is also a possibility 
that Plethon knew the celebrated and widely read Isagoge by the same Neoplatonic 
thinker. The case of Iamblichus is more tricky. First, like Porphyry, he is the author 
of On the Pythagorean Life?* It is probably more important that Julian mentions 
him with obvious esteem in the Oration to the King Sun.6* Plethon has seen him 
as the real inspirer of the doctrines contained in Julians text. This would also 
explain why it is Iamblichus and not Julian who is mentioned in his list of the 
sages. Furthermore, both Neoplatonists are often quoted, although polemically, 
in Proclus' Commentary on Platos Timaeus. Nonetheless, Plethon may not have 
known many details of the philosophical positions of Porphyry and Iamblichus. 
We have seen that he is critical towards Plotinus and Proclus, and we can assume 
that Porphyry and Iamblichus would not have done much better in his eyes if he 
had at his disposal some systematic treatise by them. 

To conclude, if we take into account Plethon s discussion of the Platonic 
tradition in his letters to Bessarion, what really seems to be behind his choice 
of intellectual heroes is a tendency to put aside the development of the Platonic 
tradition in late antiquity. He rejects Simplicius because of his claim that 
there is a doctrinal harmony between Plato and Aristotle. He rejects Proclus 
as well (and partly Plotinus) because their conception of reality was more 
complex than what Plethon claimed was present in the original Plato. We may 
ask why Plethon includes Plotinus in the list while ignoring Proclus, but it is 
perhaps only because despite his criticism in some matters mentioned above 
that he (justly) recognized Plotinus as closer to his own version of Platonism. 
Nonetheless, at the same time it is very likely that Plethon both studied Proclus 
and was influenced by him, including even in his overall rational approach to 
theology, although he himself proposed a very different religious system than 
Proclus did. However, Plethon was far from being an uncritical devotee of this 
great Neoplatonist, as he provides a theory of reality which is in many aspects 
more simple and straightforward than Proclus. 

It is well known that Plethon distinguished sharply between the philosophy 
of Plato and that of Aristotle, as may best be seen in the Differences. This is 
one of his most original achievements. In this regard he differs from his pupil 

62 Marc. Gr. 519 (= 773). fols 123-133v. Mioni 1985, p. 389. 
63 For the preservation of Iamblichus* works see Fryde 2000, p. 204. 
" Julian, Or. Sol. 146a-b, 157c-d. 
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Bcssarion who was, moreover, more interested in Proclus than his teacher 
seems to have been.6S But Plethon was also able to distinguish among different 
forms of Platonism, as advocated by diverse Platonists, and similarly able to 
decide to what extent they are in accordance with the philosophy of Plato as 
reconstructed by him. He is thus in a certain sense a forerunner of modern 
scholarship, which attempts to trace the divergences among the individual 
Platonists and to reconstruct the development of Platonism as a complex 
movement which comprised many varying opinions concerning different 
problems. At the same time, however, there is an important difference 
because Plethon did not share the belief of modern scholarship in historical 
development. In contrast, he presupposed the existence of a perennial 
philosophy accessible to everybody across the ages, thanks to the rational 
reasoning with which certain thinkers are in accord or, on the contrary, 
they more or less deviate from. Plethon himself thus advocated a form of 
Platonism that is, in comparison with the later development after Plotinus, 
relatively simple in its basic structure. This is because he relied much on the 
literal meaning of Plato s text, among which a key role is played by the pseudo-
Platonic second letter that originated most probably in the neo-Pythagorean 
environment in the first century AD.66 Plethon interpreted it with the help 
of the Chaldaean Oracles that themselves contain a version of Platonic 
philosophy as developed in the second century AD.6" And, vice versa, he based 
his explanation of the Oracles on the conceptions he derived from the texts 
attributed to Plato himself, abandoning to some extent the previous exegetical 
tradition of this text originated by the Neoplatonists. A good example may be 
the correspondence between Bessarion and Gemistos where Bessarion quotes 
a series of Neoplatonists while Gemistos quotes Plato.68 From the point of 
view of the development of Platonism, the structure of Plethons universe thus 
could be situated somewhere between Middle Platonism and Neoplatonism, 

65 For Bessarion s Platonism, which is influenced strongly by Proclus, and his role in the 
Plato-Aristodc controversy in the fifteenth century Italy sec Hankins 1991, pp. 217-63, and 
also Monfasani 2012a, pp. 472-3. For a reception of Proclus* philosophy in Byzantium and 
the early Renaissance Italy and Bessarion s role sec Saffrey s and Westerink s introduction to 
Proclus, Theol. Plat., vol. 1, pp. cli, cliv-clx, and vol. 6, pp. xlix-lxxii. It is important to note 
that their claim about Plethons importance for the renewal of the interest in Proclus is based 
here, once again, on Scholarios' testimony, ibid., vol. 1, pp. clviii-clx. See also Saffrcy 1965, 
pp. 536-47. 

66 Cf. SafFrey s and Westerink s introduction to Proclus, Theol. PUt., vol. 2, pp. xx-xxxv. 
6" Cf. des Places' introduction to Or. Chald., pp. 7-18, Hadot 1978, pp. 703-6, 

Majercikl989,pp. 1-5. 
68 Ad Bess. I, II, Bessarion, Ad Gemist. I, II. 
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although this might seem a little too bold an assertion. How could he derive 
a less complicated perspective on reality only from the texts just mentioned? 

We have seen that in the important passage from his commentary on the 
Magian Oracles Plethon claims that a similar tripartite structure of reality is 
detectable in the Zoroastrian myth he discovered in the second Platonic letter,69 

in Plutarch s his and Osiris70 as well as in the Oracles he comments on/1 It may 
be useful to quote just the most important Chaldaean fragments from Plethon s 
edition, which is based exclusively on Psellos. Plethon modifies his text only 
insignificantly, reordering the quotations, apparendy so that they held together 
better or so that they professed a coherent doctrine. He also disregards to 
some extent Psellos* commentary and concentrates on the text of the Oracles 
themselves. So, to follow Plethons numbering: 

XXVII la: Learn what is intelligible, for it exists outside the intellect/2 

XXVII lb: There is indeed something intelligible, which you must understand by 
the flower of che intellect.73 

XXIX: All things descend from one fire. ** 
XXX: For the Father perfected everything and committed it 
to the second intellect, which the races of men call the first. s 

XXXI: Iynges [for Plethon, the Platonic Forms'6] are thought by the Father and 
think themselves. 

They are moved by voiceless wills to have intellective understanding.^ 
XXXII: Lo! how the world has inflexible intellective upholders.78 

69 Plato, £/>. 11312c. 
70 Plutarch, De Is. 369d-370c. 
71 Or. mag. 19.5-22. 
~2 Or. mag. XXVII la 3.17: Μάνθανε το νοητόν, έπει νόου έξω υπάρχει, Or. Chald. 185 

= Psellos, 1148dl: Μάθε το νοητόν .... 
r} Or. mag. XXVIIlb 3.18: ΊΕστι δε δη τι νοητόν, ό χρή σε νοεϊν νόου άνθει = Or. Chald. 

181 = Psellos, 1144b6. 
^4 Or. mag. XXIX 3.19: Είσιν πάντα πυρός ενός έκγεγαώτα = Or. Chald. 182 = Psellos, 

1145a4. 
^ Or. mag. XXX 4.1-2: Πάντα γαρ έξετέλεσσε πατήρ, και νώ παρέδωκε / δευτέρω, 

όν πρώτον κληΐζεται έθνεα ανδρών, Or. Chald. 178 = Psellos, 1140c 10-11: ... δν πρώτον 
κληΐζετε πάν γένος ανδρών. 

'6 Cf. Plethons explanation in Or. mag. 17.15 [on XXXI], DecL brev. 21.7-10. 
77 Or. mag. XXXI 4.3-4: Νοουμεναι ϊυγγες πατρόθεν νοεουσι και αύταί, / βουλαϊς 

άφθέγκοισι κινούμενοι ώστε νοήσαι, Or. Chald. 185 = Psellos, 1149al0-ll des Places: Αϊ 
γε νοουμεναι <έκ> πατρόθεν νοεουσι..., O'Meara: Αϊ Γυγγες νοουμεναι πατρόθεν νοεουσι.... 

78 XXXII 4.5: "Ω πώς κόσμος έχει νοερούς άνοχήας άκαμπεϊς, Or. Chald. 170 = Psellos, 
1132c 12: Πάς ϊσχει κόσμος νοερούς άνοχήας άκαμπεΐς. 
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XXXIII: The Father has snatched himself away; 
but not shutting ofThis own fire in his intellective power. 9 

These seven Oracles are conveniently grouped together by Plethon at the end 
of his edition80 and even without his accompanying commentary, it should be 
evident how he could have derived his tripartite Platonic structure of reality 
from them.81 The Oracles may well be seen to claim that there is one principle 
of all, which is called the Father and which is transcendent and yet active 
outside itself (XXIX-XXX, XXXIII). However, people usually tend to attach 
themselves rather to the Second intellect', obviously since it is closer to them 
(XXX). Apart from the second intellect, there are also iynges, which are capable 
of intellective understanding (νοήσαι)' and 'think (νοέουσι)', as well as certain 
'inflexible* entities that 'uphold our world* and that are at the same time also 
'intellective* (XXXI-XXXII). It is therefore quite natural to identify the iynges 
with these entities that produce our world and are intelligible and intellective at 
the same time. These entities are quite easily recognized as the Platonic Forms, 
or the intelligible entities existing outside intellect (XXVIIIa). Now, if we look 
back at Platos second letter, we shall recall that for Plethon the King of all is 
analogous to the Father, the first and utmost principle in the Oracles who could 
also be equated with the Father from Platos Timaeus.*1 The Second Intellect of 
the Oracles naturally equals with the Second principle of Platos second letter. 

Thus Plethon is observing the same tripartite structure of reality found in 
(1) Platonic second letter, (2) the Zoroastrian myth from Plutarch, (3) the Magian 
Oracles and (4) Julian s Oration to the King Sun. Furthermore, if we credit the 
claim that the Oracles lay behind the philosophical doctrines contained in Julians 
text*3 and that the Oracles themselves originated in the second century AD under 
the influence of the middle Platonic interpretation of Platos Timaeus^ Plethon 
would have been justified in finding the same simple tripartite structure of reality 
in all the above mentioned texts. One may also claim that he read the Oracles with 
the help of Plato, and more specifically of the second letter ascribed to Plato. Vice 
versa, Plethon reconstructed Platos supposed doctrines on the basis of the system 

79 XXXIII 4.6-7: Εαυτόν ό πατήρ ήρπασεν, / ούδ' εν έρ δυνάμει νοερά κλεΐσας Γδιον 
πυρ, Or. Chald. 180 = Psellos, 1144a8-9 des Places:... ό πατήρ ήρπασσεν εαυτόν, / ούδ' εν έρ 
δυνάμει..., O'Mcara:... ό πατήρ εαυτόν ήρπασεν, / ούδ' εν έρ δυνάμει.... 

80 Or. mag. XXVIIIa-XXXIII 3.17-4.7, trans. Woodhousc 1986, p. 53 (altered). 
81 For the - pardy similar - tripartite structure of reality in the original Chaldaean 

Oracles see Lewy 1978, pp. 137-57. 
82 Plato, Tim. 28c3.37c7,41a7,42c7, 50d3,71d5; cf. Brisson 2003, pp. 114-17. 
83 Smith 1995, pp. 151-9. 
84 Brisson 2000, pp. 110-12, 118,2003. 
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he has found in the Oracles. Thus with his version of Platonism Plethon strangely 
goes back to a time somewhere before Plotinus and the subsequent Neoplatonic 
doctrinal transformations.^ It may be also noted that in his letter to Bessarion 
Plethon claimed that, unlike Plotinus, the Oracles and Pythagoras agree with 
Plethon on the non-existence of evil daemons.86 

There are certainly some points which Plethon takes from the later Platonic 
tradition, of which the most important is clearly the postulating of the highest 
principle called the One over the ontological level of the Forms.8~ But this is 
somewhat a locus communis among the Neoplatonists, originating with Plotinus 
whom Plethon accepts with some reservations, and it is also hinted at in Julian, 
not to mention Platos dialogue Parmenides, which Plethon refers to in his second 
letter to Bessarion88 and in which the relation between the one and the many is 
discussed and which was also the main source of the Neoplatonic speculations. 
Nevertheless, the first principle is sometimes called by Plethon 'being itself 
(αύτοών)' or 'true being that really is (όντως ών τω δντι)' and in the letter to 
Bessarion, he is sometimes even willing to go as far as to claim that being should be 
ascribed to the First principle since it is itself by itself (το αυτό δΓ αυτό δν), acting 
as the cause of everything else.89 In this identification of the One and being he is 
closer to the Middle Platonists than to their Neoplatonic successors. For instance, 
there is a passage in Plutarch s On the Ε at Delphi that makes the same claim.90 We 
can reasonably surmise that this passage was known to Plethon. 

Concerning minor points - the flower of the intellect can be found in the 
Oracles. As regards the aethereal body, whose existence Plethon presupposes in 
his commentary on the Oracles, he claims in the Reply to Scholarios that Platos 
pupils learned it from the followers of Zoroaster, which means that in Plethons 
eyes it is very ancient. He refers to John Philoponus and Plutarch, who, according 
to him, ascribe it also to Aristotle, even though he expresses some reservations 
concerning such an attribution.91 Now, in the case of Philoponus92 it is obviously 
the Aristotelian commentary that Plethon has in mind, whereas in the case 
of Plutarch we are probably dealing with a spurious treatise On Homer where 

85 For the basic differences between Middle Platonism and Ncoplatonism sec Bakes 
2005. 

86 JdBess. 1459.S-U. 
8~ Cf.Dodds 1928, Rist 1967, Chlup 2012, pp. 14-15. 
88 Ad Bess.ll 46524-466.7. 
89 Ibid. I 461.1. 
90 Plutarch, Z>£392c-393c. 
91 Contra Schol. XXIX 474.30-476.2. 
92 Most probably John Philoponus, De an. 255.8-14; cf. Lagardcs note to Contra 

&-/W.,p.477,n.250. 
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this doctrine is quite surprisingly connected with Aristotle.93 And, moreover, 
Plethon s version of this particular Neoplatonic teaching has nothing to do with 
that found in Proclus, being far much straightforward, and perhaps closest to 
Iamblichus.*1 This all is not to say that Plethon does not owe much to Proclus 
and other Neoplatonists as concerns his specific vocabulary. Nonetheless, it is 
his overall structure of reality which is important here.95 

To conclude, let us compare Plethon with other great contemporary 
students of Proclus and the whole Platonic tradition, his pupil Bessarion and his 
contemporary Nicholas of Cusa. We have already mentioned that Bessarion is 
more conservative trying to combine together the sayings of different Platonists 
as well as to some extent also Aristode under a presupposition that they all agree 
among themselves or, more precisely, that their doctrines may be harmonized 
after all. Bessarions Against the Calumniator of PUto especially abounds 
with Platonic and other quotations and resembles an anthology of ancient 
Platonism. In contrast, Nicholas of Cusa is more radical than Plethon in trying 
to develop new concepts by which he might significandy transform the previous 
philosophical tradition. Cusanus is also critical towards the Aristotelianism of 
medieval scholasticism. The structure of reality proposed by Cusanus is even less 
hierarchical than that found in Plethon, consisting only of a radical opposition 
of the unconceivable and infinite God on the one hand and limited and, to some 
extent, knowable world on the other. Thus, although both put an emphasis on 
the central position of man in the cosmos, Plethon, unlike Cusanus, reserves for 

93 Pseudo-Plutarch, De Horn. II, 128,1: Πλάτων δε και 'Αριστοτέλης την ψυχήν άσώματον 
είναι ένόμισαν, άει μεντοι περί το σώμα είναι και τούτου ώσπερ οχήματος δεΐσθαι* διό και 
άπαλλασσομενην του σώματος το πνευματικόν έφέλκεσθαι, πολλάκις καθάπερ έκμαγεΐον ην 
έσχε<ν έν> τω σώματι μορφήν διαφυλάσσουσαν. 11,122,4:... το αίμα νομή και τροφή έστι του 
πνεύματος, το δε πνεϋμά έστιν αυτή ή ψυχή ή όχημα της ψυχής .... Cf. Dodds 1933, ρ. 317, 
Nikolaou 1982, ρ. 397, η. 14, reprinted in Nikolaou 2005, p. 75, n.l. 

94 Nikolaou 1982. 
95 Demetracopoulos 2004, 2006, has recently made an attempt to show some 

Thomistic influences on Plcthons thought. Although it is clear now that Plethon definitely 
knew much more of Western scholasticism than it has been assumed thus far, not all the 
instances of the alleged Thomistic influence arc entirely persuasive: see above, p. 69, n.27, 
p. 153, n.51. Despite this influence, it seems, however, more likely that the general structure of 
reality in Plethon's metaphysics is definitely due to the philosophers he names, acknowledges 
and comments upon, namely, Plato and his followers. A similar conclusion is in order also in 
the case ofGemistos' alleged teacher Demctrios Kydones, an important Byzantine Thomist, 
translator of Aquinas and the putative source of his knowledge about Thomistic philosophy. 
After all, in the only passage where Plethon mentions Kydones and their discussion in the 
past, he says that they were talking about Plato's Republic VIII 546b-c, not Aristode or 
Thomistic philosophy, Ad Bess. II467.18-22. 
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him a specific place in the hierarchy of beings, conceiving him as the boundary 
between the intelligible and sensible world.96 

Moreover, unlike Cusanus, Plethon tries to keep to the traditional 
Neoplatonic concepts, while attempting to resort to texts he considers to be 
the original sources of genuine Platonism, namely, the texts attributed to Plato 
and the Chaldaean Oracles that are in the centre of his interest. By doing so he 
simplifies the general structure of reality in his philosophy and at the same time he 
distinguishes between Plato and Aristode as well as between different Platonists 
themselves. In general, Plethon proposes an economical theory as possible to 
account for the contents of the texts which are the key sources for him rather 
than elaborate a more complex one to absorb many different traditions, as the 
later Neoplatonists would do. In such an approach some developments of the 
later stages of Platonism must be left out of his system. Plethon is not, however, 
as critical and as historical as the modern student of history of Platonism 
would be since he believes in the existence of the one perennial, unchanging 
and universal philosophy. Nonetheless, his ability to see differences where the 
previous and also subsequent traditions searched for a homogeneity or at least 
a harmony of the doctrine is indeed exceptional and admirable. Furthermore, 
as we have hopefully seen in this survey, when developing his own version of 
Platonic philosophy, Plethon proposes certain original solutions to some ancient 
problems discussed within the tradition. For all this he certainly deserves to be 
included in the history of Platonism as one of its remarkable representatives. 

96 For an oudinc of Cusanus' philosophy sec e.g. an excellent study by Watts 1982; for 
his relation to the Plato-Aristotle controversy see Monfasani 2012a, pp. 475-80. 
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Question of Religion 





Chapter 13 

Becoming Pagan 

The usual conclusions of modern scholarship (after the pioneering work of 
Charles Alexandre)1 concerning Gemistos' religious beliefs may be summarized 
as follows: 

1. Gemistos, who had a vivid interest in ancient thought and culture since his 
youth, was further influenced by his polytheist Jewish teacher Elissaeus, 
with whom he spent some time at the Ottoman court.2 Moreover, Michel 
Tardieu, followed by Brigitte Tambrun-Krasker, has suggested that 
Elissaeus was an adherent of Version fabafa and, more specifically, of the 
school of Suhrawardi, which is supposed to be the source of Gemistos' 
unusual emphasis on the importance of ancient Zoroaster.3 However, the 
originator of this theory was Henry Corbin who rediscovered Suhrawardi 
for modern scholarship and contemporary philosophy.4 

2. After his return from abroad and the expulsion from Constantinople, 
Gemistos settled down in Mistra at the court of the Despot of Morea. 
There, in addition to other duties, he was active as a teacher and established 
a circle of his pupils who shared with him his pagan beliefs. The Laws was 

1 There are, however, some scholars who think that Gemistos was a (heterodox) 
Christian: see Ruggiero 1930, pp. 117-18, n.2, Kristeller 1959, pp. 511-12,1972, pp. 97-8, 
Wind 1967, pp. 244-8, Hankins 1991, pp. 197-205, with other references, p. 197, nn.74-5, 
or a monotheist: see Allen 1998, p. 2, n.3. For different opinions about Gemistos* beliefs 
throughout history see Wbodhouse 1986, p. 378. For the early tradition of the non-pagan 
interpretation of the Laws see Masai 1956, p. 404, with the n.3. See also Codoner 2005 
who argues that Gemistos attempted to reach a compromise philosophical position between 
ancient paganism and Christianity. 

2 Cf. Masai 1956, pp. 55-60, Wbodhouse 1986, pp. 23-8. 
* Cf. Tardieu 1987, pp. 142-8, Tambrun-Krasker s commentary on Or. mag., pp. 41-3, 

Tambrun-Krasker 2006, pp. 91-4. 
4 He is quoted in Tardieu 1987, p. 145, n.9; cf. most notably Corbin 1964, 

p. 285-6, Corbin 1971, pp. 31-4. Questionable is Corbin's 'theosophical' interpretation 
of Suhrawardi which overestimates 'Zoroastrian* motifs in his thought and which 
presupposes a long hermetic tradition in Islam' absorbing in this case also ancient Persian 
sages: ibid., pp. 23-6. For a different approach and critique of Corbin see Walbridge 1992, 
esp. p. 30, 2000, csp. pp. 7, 223-4, Walbridge 2001, esp. pp. 13, 107-10. 
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presumably intended as a kind of sacred book for this pagan religious 
community.s 

3. During his visit to Italy in 1438-1439 Gemistos gave lectures on Platonic 
philosophy to the humanists there. He was perhaps inspired by their 
admiration and, as they called him the second Plato, he changed his name 
to Plethon. For Ioannes P. Mamalakis, this was the turning point of his 
career. Being moved both by the futility of the discussions at the Council 
and the enthusiasm of his Italian listeners for the polytheistic Platonism, 
he really became a pagan only now. According to Mamalakis, although 
apparendy interested in the ancient authors already before his journey to 
Italy, Gemistos remained always an orthodox Christian.6 According to 
other scholars, he was a polytheist already before the Council of Florence 
and his position was only somehow radicalized there.7 

4. It is generally accepted that Gemistos wrote at least the largest part of 
his Laws if not the whole book after 1439.8 Moreover, it is assumed that 
he fully agreed with the doctrines contained in it and for this reason 
the outwardly Christian Reply to the Treatise in Support of Latins on the 
procession of the Holy Spirit, written at the same time, is usually treated 
as an example of the hypocrisy and an attempt to conceal the real beliefs 
of its author.9 

To consider Gemistos' personal philosophical and religious opinions we shall go 
in the following chapters through all these conclusions one by one and examine 
each of them separately. 

s Alexandre 1858, pp. lxxxii-lxxxiv, Masai 1956, pp. 300-314, Woodhouse 1986, 
pp. 32-47. 

6 Mamalakis 1939, p. 176; cf. also ibid., pp. 123,222-3, and Mamalakis 1955, pp. 521-5, 
Knos 1950, pp. 113-22. 

Masai 1956, pp. 327-46, Woodhouse 1986, pp. 154-70, 186-8. 
8 Masai 1956, pp. 401 -4, Woodhouse 1986, pp. 318-21,357. 
9 Masai 1956, pp. 391-2, Masai 1976. Woodhouse 1986, pp. 271 -3. 



Chapter 14 

Gemistos' Mysterious Teacher 

The only report we have about Gemistos* early life and education is provided by 

Scholarios. The two passages we are interested in are contained in two letters, 

written some time during the years after the death of Gemistos. The first one is 

addressed to Theodora, the wife of Demetrios Palaiologos, the contemporary 

Despot of the Morea. Here Scholarios writes about the results of his examination 

of the book found after Gemistos* death and gives the reasons why it had to 

be destroyed. In the second letter sent to the Exarch Joseph, written after the 

burning of the book, Scholarios then justifies his decision. In both cases he feels 

the need to explain how and where Gemistos learnt his paganism: 

Before he had acquired the maturity of reason and education and the capacity 

of judgment in such matters - or rather, before he had even devoted himself to 

acquiring them - he was so dominated by Hellenic ideas that he took litde trouble 

about learning traditional Christianity, apart from the most superficial aspects. In 

reality it was not for the sake of the Greek language, like all Christians, that he 

read and studied Greek literature - first the poets and then the philosophers -

but in order to associate himself with them; and so in fact he did, as we know for 

certain from many who knew him in his youth. 

It was natural in the case of a man under such influence, in the absence of divine 

grace, that through daemons with whom he associated there should have come a 

tendency towards an ineradicable adherence to error, as happened to Julian and 

many other apostates. The climax of his apostasy came later under the influence 

of a certain Jew with whom he studied, attracted by his skill as an interpreter 

of Aristodc. This Jew was an adherent of Averroes and other Persian and Arabic 

interpreters of Aristotle's works, which the Jews had translated into their own 

language, but he paid litde regard to Moses or the beliefs and observances which 

the Jews received from him. 

This man also expounded to Gemistos the doctrines of Zoroaster and others. He 

was ostensibly a Jew but in fact a Hellenist [that is, pagan]. Gemistos stayed with 

him for a long time, not only as his pupil but also in his service, living at his expense 
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for he was one of the most influential men at the court of these barbarians. His 

name was Elissaeus. So Gcmistos ended up as he did. 

He tried to conceal his true character, but was unable to do so when he sought 

to implant his ideas among his pupils, and he was dismissed from the City by 

the pious Emperor Manuel and the Church. Their only mistake was that they 

refrained from denouncing him to the public, and failed to send him into 

dishonourable exile in barbarian territory, or in some other way to prevent the 

harm that was to come from him.1 

And furthermore: 

You, [Gemistos,] first learned about Zoroaster, having no previous knowledge of 

him, from the polytheist Elissaeus, who was ostensibly a Jew. Departing from your 

own country, you lived with him in order to benefit from his famous teaching at 

a time when he enjoyed great influence at the court of the barbarians. Being what 

he was, he met his end in the flames, just like your Zoroaster.2 

The main problem with Scholarios' report is obvious - he had to defend his 
decision to destroy the Book of Laws and to show by all possible means that 
its author, once an important and respected person - and even more after 
the Council of Florence, where Gemistos was one of the few who supported 
consistently the anti-Latin side, while Scholarios failed to do the same - was 
in fact a secret pagan and enemy of Christianity. According to Scholarios, his 
apostasy was supposedly caused by his early education, his stay with Elissaeus, 
and proved by his forced departure from Constantinople to Mistra. Another 
significant problem with Scholarios' report is the time distance. Gemistos died 
at nearly one hundred years old, so some events that are described here must 
have happened already some 80 years earlier. When Scholarios, our only source 
of the information about Elissaeus, claims 'we know for certain from many 
who knew him in his youth', it is queer that he does not name his sources and, 
needless to say, it is not sure whether these sources themselves are really reliable 
after so much time had passed. 

It was not certainly difficult for Scholarios to surmise that Gemistos, an 
outstanding authority on ancient culture, literature, science and philosophy, was 
a fervent student of ancient texts in his early youth, and no informer would have 
been in fact needed to conjecture this. The report about Gemistos* banishment 

1 Scholarios, Ad Theod. 152.26-153.15, trans. Woodhouse 1986, p. 24 (altered). 
2 Scholarios, Ad Jos. 162.8-12, trans. Woodhouse 1986, p. 25. 
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from Constantinople is more problematic, as Scholarios himself shows when 
he regrets that he was not sent into exile outside the empire. In the last days 
of Byzantium Mistra was in fact the second important centre of the Empire as 
well as the capital of the semi-independent Despotate of Morea,3 and Gemistos' 
settling there may be well explained by other reasons. In 1407 the Despot 
Theodore I (ruling 1383-1407) died and his brother, the Emperor Manuel 
II (1391-1425), sent his son to Mistra to become the Despot Theodore II 
(1407-1443, born around 1396). Since he was very young, Manuel himself to 
much extent took care of the affairs of the Despotate.4 Now, Gemistos, who 
presumably still was in Constantinople around the year 1405 and is reported 
to have taught Mark Eugenikos after this date,5 appeared in Morea at the 
court of the young Despot some time during the following years. As Theodore 
II later mentions, he was sent there by the Emperor himself to serve him.6 

This is in accord with Scholarios* report about Gemistos* banishment from 
Constantinople 'by the pious Emperor Manuel*. 

It is sometimes claimed that Gemistos was the general judge in Mistra; be 
it as it may, it is clear that he definitely had some important position at the 
Morean court.7 Furthermore, there is no evidence that he would have been 
suspect to the Emperor in any way, nor that he would have fallen into disgrace 
in Constantinople. On the contrary, shortly after 1407 he wrote a 'Preface 
(Προθεωρία)' to the funeral oration by the Emperor Manuel on his brother, 
Despot Theodore I.8 This is the first dated text by Gemistos preserved for us and 
was in fact a great honour from the Emperor. In subsequent years, some time 
during 1414-1418, he wrote three famous texts with his proposals for reforms 
in the Peloponnese. The first one, On the Isthmus* is in fact a report about the 

3 For an outline of the history of Morean Despotate sec especially Zakythinos 1932, 
1953. 

4 See Zakythinos 1932. p. 166. 
s John Eugenikos, AcoL in Marc. Eugen. 213.16-24; cf. Masai 1956, p. 59, Woodhouse 

1986, pp. 28-9. 
6 Theodore II Palaiologos, Bull. arg. 106.1-5: Ό οικείος τη βασιλεία μου κυρ Γεώργιος ό 

Γεμιστός ήλθε μεν προ τίνων χρόνων όρισμω του αγίου μου αύθέντου και βασιλέως του πατρός 
μου, του άοιδίμου και μακαρίτου, και ευρίσκεται εις την δουλοσύνην ημών, επειδή δε πολλών 
μέν εύεργειών, πολλής δε τιμής τυχεΐν άξιος έστι πολλών ένεκα .... 

7 Cf. Zakythinos 1953, ρ. 131, Woodhouse 1986, ρ. 87, Baloglou 2002, pp. 35-6, on 
the basis of Filclfo, Ad Saxr. magistratumgent nescio quern, and Hermonymos, In Gemist. 379: 
Και μήν και δικαιοσύνη τοιαύτη τις ήν τω άνδρί, ως λήρον είναι Μίνω εκείνον και 'Ραδάμανθυν 
τούτω παραβαλλομένους. Ούκουν ήχθέσθη γοϋν ουδείς πώποτέ τι τών έκείνω δοκούντων, αλλ 
ώς θεία ψήφος το τούτω δόζαν ήν. Στέργοντες δ' ούν άμφω και προσκυνοϋντες δ τε ηττηθείς και 
ό νικήσας άπηεσαν, καί τοι μή οϋτω πεφυκότος τοις άλλοις συμβαίνειν και τουτ' είκότως, οιμαι. 

8 Proth.; cf. Zakythinos 1953, pp. 324-5, Woodhouse 1986, pp. 88-92. 
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state of the Despotate, or rather an analysis of its problems, and was written for 
the Emperor Manuel shortly before his visit there.9 The reformatory Addresses, 
written in the following years, were directed to both the Despot Theodore II 
and the Emperor.10 This all leads to the conclusion that Gemistos was in fact 
charged with a mission in the Peloponnese by Manuel II in order to help his son 
in his difficult task and not that he fell into disgrace and was banished from the 
City because of some nonconformist beliefs. 

Also the rewards and honours he got during his stay in Mistra confirm that 
he was far from being an outcast there and his position at the Morean court 
must have been very important. Five bulls by different Emperors or Despots have 
been preserved in which land is assigned to Gemistos or previous acquisitions 
are confirmed for his sons." They prove that Gemistos was on good terms not 
only with the Despot Theodore II (1407-1443), but also with Constantine XI 
(1443-1449), the subsequent head of the Despotate who was to become the 
last Byzantine Emperor. Their good relationship was obviously able to overcome 
even the fact that, unlike Gemistos, Constantine was a supporter of the Union 
of Churches.12 

Gemistos did not get on so well with Constantine s successors Demetrios 
and Thomas, even though, ironically, the former was also a decisive anti-
Unionist. Still, some of Gemistos* privileges were confirmed by Demetrios. 
Also the funeral oration on the Empress Helen delivered in 1450 and discussed 
above may be a proof that he was in favour with the imperial family since she 
was not only the mother of the Emperor but also of the two recent rulers of 
the Despotate, Demetrios and Thomas.13 Moreover, in these years (1450-1451) 
Gemistos wrote an address to Demetrios, the Despot of Morea, who would 
be involved in the destruction of his most important philosophical treatise. 
In his last political proclamation Gemistos praises Demetrios for his decision 
to end the quarrels with his brother Thomas over the rule of the Despotate, 
supporting his speech by a series of examples from ancient history as was his 
usual manner.14 His attempt to mediate between the two Palaiologoi in a dispute 
is thus another proof that he was definitely a respected member of the court at 
Mistra until his last days. We may therefore ask whether if he had been suspected 
of paganism, this all would have been possible. It is also hardly thinkable that 

9 De lsthmo\ cf. Woodhouse 1986, pp. 100-101. Baloglou 2002, p. 97. 
10 Ad Man., Ad Theod.\ cf. Woodhousc 1986, pp. 92-8, 102-8. 
11 They arc edited in LAMBROS III, pp. 331-3, IV, pp. 19-22, 104-9, 192-5; cf. 

Zakythinos 1932, pp. 207,240,246-7,1953, pp. 122-3,199. Cf. ibid., pp. 324-5. 
12 Zakythinos 1932, p. 224. 
13 Woodhousc 1986, pp. 309-10. 
1Λ Ad Dem.; cf. Woodhousc 1986, pp. 312-14. 
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such an unfaithful person would be even invited as an adviser to the Council 
in Italy where the traditional faith was at stake, as happened at the end of the 
1430s. And it is also highly improbable that in a relatively small city such as 
Mistra at that time, it would have been possible to carry out any major pagan 
activity in such a way that the Despot either did not know about it or was even 
willing to tolerate it, and especially such a pious Despot as Theodore II, who was 
repeatedly considering retiring to a monastery.15 

Equally problematic is Scholarios' account of Elissaeus, the alleged teacher of 
Gemistos. The corruption of a Christian by a Jew was a kind of locus communis 
in the Middle Ages and Gemistos, in fact, does not anywhere speak about or 
hint at his studies with anybody like Elissaeus.16 Moreover, what Scholarios says 
about Elissaeus is rather puzzling. He is supposed to be: 

1. An interpreter of Aristotle, an adherent of Averroes and other Persian 
and Arabic commentators on the Stagirite. 

2. The one who introduced 'Gemistos to the doctrines of Zoroaster and 
others*. 

3. A Jewish heretic and only Ostensible Jew', but, in reality, a Hellenist 
(pagan) and polytheist. 

4. An important person at the Sultan court, but finally 'he met his end in 
flames (πυρί την τελευτήν ευρετο), just like ... Zoroaster'. 

To start with the last point - it is extremely improbable that Elissaeus was burnt, 
because this kind of punishment was scarcely used by either the Ottomans and 

ls Cf. Zakythinos 1932, pp. 204-5, Runciman 1980, pp. 65,68. 
16 Woodhousc 1986, p. 65, quotes in connection with Elissaeus two passages from the 

Reply to Scholarios in which Gemistos talks about the Jews. However, the first one is Gemistos* 
reply to another passage by Scholarios, Pro Arist. 4.21-5, where it is already said that 'it is 
possible to hear from the Latins and Jews (... εζεστι άκούειν Λατίνων τε και Ιουδαίων...)', who 
know Averroes' writings, about the crroneousness of Gemistos' explanation of his thought. 
Scholarios' text, in fact, reacts to the beginning of the Differences where Gemistos criticizes 
Averroes but where only the Westerners (οι προς έσπέραν) are mentioned in connection with 
him, De diff. 321.4-13. Gemistos then answers with the sentence which is often quoted as 
his allusion to Elissaeus: 'But we have learnt, oh dear, from the wiser Italians and Jews what 
Averroes teaches about the soul.' Και ήμεϊς, ώ'γαθε, παρά τε Ιταλών των σοφωτέρων και 
Ιουδαίων έστι ων πεπύσμεθα τά περί ψυχής ανθρωπινής ... Contra SchoL IV 374.15-24. It 
is difficult to be certain whether Elissaeus is really meant here. Given the context and rather 
angry tone of Gemistos' Reply to Scholarios, it seems that most probably not. Another passage 
from the Reply to Scholarios> mentioning an unknown empire that is sometimes invoked by 
the Jews, is simply too general and depreciativc, so that it is highly improbable that Elissaeus 
could be meant, ibid. XX 418.1-5. 
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Byzantines.17 Elissaeus' death thus need not necessarily be a punishment for a 
heresy, but perhaps just an accident.18 It is also possible that eternal damnation 
of the Jewish heretic in hell is what Scholarios has in mind. Because he obviously 
makes a connection between Elissaeus' death and the Zoroastrian cult of fire, 
the whole story about the death of Gemistos' teacher might be, after all, just a 
spectacular rhetorical comparison. 

As for the other points, it is obviously a question of whether at the Sultans 
court, either in Bursa or Adrianople, some time in the 1380s or a bit later, there 
could live someone who was (1) an Aristotelian, (2) a Zoroastrian and (3) an 
ancient polytheist at the same time. These three aspects of Elissaeus' personality 
as described by Scholarios seem to exclude one another. Aristotelians are not 
usually polytheists (unless we have to do with some specific form of Aristotelism 
incorporated into a different philosophical framework), and Zoroastrianism is 
different from the Greek polytheism. We should not go as far as to conclude that 
Scholarios simply made the whole story up and we may admit that Gemistos 
could really have studied with a certain Elissaeus. In this case it would be more 
probable to suppose that he was a Jewish Aristotelian, only later identified as 
Zoroastrian and polytheist by Scholarios, who was trying to prove that Gemistos 
was a heretic and pagan since his earliest years, basing his claim mainly on 
Plethons Laws. (As Scholarios puts it: 'This man also expounded to Gemistos 
the doctrines of Zoroaster and others/) 

It has been, however, suggested that Elissaeus was in fact an adherent oifabafa, 
and more specifically of the school of Suhrawardi, representing the Eastern and 
Persian current in the Islamic philosophy and in many features different from 
its Western, Averroist branch. According to Scholarios' report, in which Arabic 
and Persian commentators on Aristode are mentioned together, Elissaeus was 
supposed to know both traditions. A combination of otherwise irreconcilable 
aspects of his personality might have been allegedly possible in the framework 
of Islamic philosophy of the Eastern, Persian type.19 

It is thus perhaps more useful to make an attempt to determine the influence 
which Elissaeus might have exerted on Gemistos. First, there is an obvious 
difference of opinions between them. Gemistos was a determined Platonist 
while his teacher is supposed to be an Aristotelian commentator. Gemistos 
knew Aristode well enough to write a competent critique of him and he could 
have acquired this knowledge thanks to his alleged teacher. The problem is that 
Gemistos' exegesis of Aristode is based much more on his very good knowledge 

17 Woodhousel986,p.27. 
18 Tihon s introduction to Meth. p. 8. 
19 Cf. Tardicu 1987, pp. 142-8, Tambrun-Kraskcrs commentary on Or. mag., pp. 41 -3 , 

2006, pp. 91-4. 
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of the primary Greek texts20 than on the supposedly syncretic philosophy of 
Elissaeus combining together - apart from other things - Aristotelianism with 
Neoplatonism and the Greek and Persian religious traditions.21 In contrast, in 
his Differences Gemistos argues against Aristode because of his alleged atheism.22 

Furthermore, it seems that he did not know any Persian.23 Out of the Islamic 
thinkers he mentions Averroes, but criticizes him for the doctrine of the mortality 
of the human soul and for his negative influence on the understanding of Aristode 
in the West, who, thanks to the commentaries on Averroes, is considered the 
supreme sage there while his atheism is concealed.24 Avicenna 'the Arab' is also 
invoked in the Differences, being described as the one who understood Aristode s 
mistake and even though he, too, like Aristode, assigned the separated intellects 
to stars and spheres, he did not do the same with God, but left him transcendent.25 

In other words, Gemistos not only strongly disagrees with Averroes, but he also 
observes a difference between the teachings of Avicenna and Aristode. This he 
could not certainly have learned from Elissaeus, who is supposed to have relied 
on the Islamic commentaries on Aristode. Furthermore, Gemistos* last point 
is, again, dependent on his knowledge of the original texts. Also his criticism of 
Averroes reflects rather the situation in Italy where the Differences were written. 
He has thus here presumably the Latins, not his former Jewish teacher, in mind. 
In general, it is difficult to prove that Gemistos was influenced by Islamic culture 
in any substantial way and in his philosophy he always relies primarily on the 
ancient Greek sources.26 

Furthermore, Suhrawardi s philosophy of illumination' seems to be entirely 
absent from Gemistos' thought,r and even in his short text, or rather excerpt, 

20 In the Differences Gemistos thus quotes from various Aristode s texts, cf. the notes to 
Woodhouses and Blums translations of this treatise based on Lagardes unpublished thesis, 
Woodhousc 1986, pp. 191-214, Blum 1988, pp. 112-50. 

21 Cf. Corbin 1946,1964, pp. 284-304,1971, Ziai 1997. 
22 In section I of the Differences, 321.23-323.4. 
23 Woodhouse 1986, pp. 25-6; Plethon says that the Sun is called in Persian Cyrus, 

Or. mag. 19.13, basing his claim on Plutarch, Artax. 1012a. 
24 Z W ^ 321.7-13. Contra SchoL IV 374.15-24, XXX 488.25-31. 
" Dediff I 322.38-323.4. 
26 Cf. Anastos 1948, pp. 268-303, Brisson 2006. In contrast, Suhrawardi could not 

definitely know Plato's dialogues, nor probably the original texts of Aristode, but just the 
works of Islamic Peripatetics; see Walbridge 2000, pp. 88-97, 127-37. Demetracopoulos 
2004, pp. 21, 49-50, 147-50, 2006, p. 339, has plausibly shown that Gemistos draws his 
knowledge of Averroes from the Latin medieval sources he had at his disposal in a Greek 
translation. 

27 Cf. Corbin 1964, pp. 286-99, Ziai 1997. pp. 782-3, Walbridge 1992. What might be, 
after all, seen as a parallel between Gemistos and Suhrawardi is their shared criticism towards 
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on Muhammad all the information is derived from his Byzantine predecessors.28 

Nevertheless, even though Plethon obviously relied on the previous Byzantine 
tradition of astronomy, Hebrew sources have been detected in his astronomical 
works29 and a hypothesis has been recendy proposed which connects Gemistos' 
Jewish teacher with the author of the medical treatise The Key to Medicine.** If this 
identification is correct, we are lucky to be able to form our opinion of Elissaeus 
from his own work. However, there is no trace of Suhrawardi s philosophical 
thought or something similar to Scholarios* description of Elissaeus* personality, 
namely, his alleged paganism or an interest in Zoroaster.31 Since we know that 
Gemistos occupied himself with medicine too, albeit tangentially,32 we may thus 
conclude that if there were any influence on Gemistos from Jewish thought in 
general and Elissaeus in particular, it is be restricted to the domain of science 
(certainly astronomy, perhaps also medicine) rather than to philosophical and 
religious thought. 

A possibility has nevertheless been suggested that Gemistos was influenced 
by Elissaeus and the Eastern Islamic philosophy of Suhrawardi and his disciples 
on one point that is extremely important for his conception of the perennial 
philosophy. There does not seem to be a direct ancient parallel, first, for his 
locating of Zoroaster in the lead place among the ancient sages, and, second, for 
his identification of the Chaldaean Oracles with the writings of the Magi, the 
disciples of Zoroaster. For this reason it has been claimed that such a parallel in 
fact can be found in the Persian philosophy, to which Gemistos was allegedly 
introduced by Elissaeus. Unfortunately, so far no text has been presented from 
this tradition in which Zoroaster would have the same sovereign position of 

Aristotclianism. However, unlike Gemistos, Suhrawardi undertakes it in order to advocate 
the Veal' Aristodc, that is, the one that was created by the Neoplatonic rcintcrprctation of 
his works, against the traditional Islamic Peripatetics; see Corbin 1964, pp. 290-91, 295, 
Ziai 1997, pp. 782-3. Walbridge 2000, pp. 117-85, 225-9. Another moment where an 
interesting similarity between both authors may be pointed out is their theory of intellects 
issued from the first and highest God and constituting the intelligible word of the Platonic 
Forms. According to Suharwardi these intellects arc identified with ancient Persian angels, 
but this is incidental to his system as a whole; see Walbridge 1992, pp. 29, 110-23, 2001, 
pp. 108-9. 

28 Klcin-Franke 1972. pp. 3-4. 
29 Mcrcicr' commentary on Meth.% pp. 250-63, 274-5. Cf. also the saying of Kabakes 

that Gemistos was acquainted with the Byzantine commentary tradition of Ptolemy's 
Almagest, Sevccnko 1962, p. 114, with n.4, quoted below, p. 219, n.82. 

30 Wust 1989; cf. Tihon's introduction toMeth.% pp. 7-8. with the n. 8, Gardette 2009, 
pp. 297-9. 

31 Cf.Spiral964. 
32 Cf. Gemistos* notes in Marc. Gr. 517 (= 886), fols 121-8, Mioni 1985, p. 386. 
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the first and wisest sage in the succession of wise men, religious thinkers and 
philosophers as in Plethons philosophia perennis. In fact, even though in this 
current of Persian thought, also for patriotic reasons, Zoroaster indeed appears, 
the foremost place is reserved rather for Hermes (Trismegistus).33 

Here too, therefore, it is more probable that Gemistos relied on the ancient 
Greek sources* which he just pushed one step further.35 He derives his conviction 
about Zoroaster s antiquity from Plutarch36 and he could find further support 
for the astonishingly early date of his life (5,000 years before the Trojan war) also 
in Diogenes Laertius, an author Gemistos certainly knew.37 We may add that in 
the same passage in Diogenes it is even claimed that the Magi are more ancient 
than the Egyptians.™ This seems to be actually one of the reasons, if not the 
most important one, why Plethon considered Zoroaster to be the most ancient 
known sage and lawgiver. 

Moreover, already the ancient Neoplatonists were interested in the 
Chaldaean Oracles because they considered the doctrines contained in them 
to be similar to those in Platos dialogues.39 There is an ancient tradition which 
brings the Magi close to the Chaldaeans. The traditional Greek etymology of 
Zoroaster s name, whose one component seems to be star (αστήρ)', along with 
his alleged astronomical interests (he is sometimes claimed to be the inventor 
of astronomy) could associate him and the Magi with the Chaldaeans, famous 

33 Cf Corbin 1946, pp. 18-19, 22-6, 1971, pp. 23-6, Walbridgc 2000, pp. 7. 29-35. 
2001, pp. 17-50. The parallel between Gemistos* emphasizing of the significance of Zoroaster 
and the school of Suhrawardi was suggested by Corbin 1964, pp. 285-6,346, 1971, pp. 31-4, 
including che mediation of Elissaeus. This suggestion has been further developed by Tardieu 
1987, pp. 146-8; cf. Tambrun-Kraskers commentary on Or. mag., pp. 41-6, 2006, pp. 91-4. 
Stausbcrg 1998, pp. 40-41, disagrees and thinks that Gemistos' 'Zoroastrianism' is to be derived 
from the ancient Greek sources. Furthermore, Walbridgc 2000, pp. 7, 27-35, 83-125, 223-4, 
2001, pp. 13-16,57-64,107-10, tries to show that Suhrawardi is himself influenced by ancient 
Greek philosophy, and more particularly Platonism, in the form it has been absorbed by Islamic 
thought and argues convincingly against Corbin s attempts to sec him as an inheritor of ancient 
Persian tradition. Another sceptical conclusion about alleged Suhrawardi's influence on 
Gemistos may be found in Monfasani (forthcoming). 

34 Nikolaou 1971, pp. 334-41. 
35 Bidcz-Cumont 1938, vol. 1, pp. 158-63. 
36 Contra SchoL V 378.11 -380.1, Or. mag. 19.20-22, Plutarch, De Is. 369d; cf. Bidez-

Cumont 1938, vol. 2, pp. 7-9 (B 1). 
r Diogenes Laertius, Vitae 1,2; cf. Bidcz-Cumont 1938, vol. 2, pp. 7-9 (B la). Marc. 

Gr. 517 (= 886), fols 110-115v, contains Diogenes Laertius' life of Socrates written in 
Gemistos* hand, Mioni 1985, pp. 384-5. Plutarch mentions Zoroaster also in Numa 62d, 
Def. orac. 415a, Quaest. conviv. 670d. For the early dating of him sec Kingsley 1990. 

38 Diogenes Laertius, Vitae 1,8; cf. Bidez-Cumont 1938. vol. 2, pp. 9-14 (B 2). 
39 See des Places' introduction to Or. Chald., pp. 18-46. 
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for their astronomical and astrological knowledge.40 More importantly, they 
are definitely joined together in the biographies of Pythagoras, who provided 
Gemistos a connection through which, with the help of his pupils, the teachings 
of the Zoroastrian Magi reached Plato. The source on which Gemistos based the 
connection of Zoroaster and the Chaldaeans may have therefore been Porphyry 
and Iamblichus, who are both named in the line of the true philosophers at the 
beginning of the Laws. In Porphyry s Life of Pythagoras the Chaldaeans appear 
together with 'Zaratos' both of whom Pythagoras allegedly met in Babylon; 
and according to Iamblichus' On the Pythagorean Life, Pythagoras was there 
in contact with the Magi.41 Also Lucian, a widely read school author, mentions 
Pythagoras' alleged stay in Babylon, where he was supposed to have met 'the 
Magi, the disciples and successors of Zoroaster (οι Μάγοι οι Ζωροάστρου 
μαθηταί και διάδοχοι)'.42 As for other ancient authors, Diogenes Laertius, too, 
joins together the Chaldaean and Magi in his account of Pythagoras* life43 

whereas Hippolytus goes even further saying that Pythagoras came to 'Zaratas 
the Chaldaean'.44 The same Zaratas is supposed to be a teacher of Pythagoras 
also according to Plutarch,45 an author much studied by Gemistos. In both cases 
it is said that Zaratas teaches that everything is a product of two principles 'the 
Father and the Mother', that is, 'the male and the female' or 'the limited and 
the unlimited' respectively. This Zaratas differs from Zoroaster not only in his 
name. He is also supposed to be one of the Magi and a teacher of Pythagoras, 
which would be impossible in the case of the much more ancient wise man. 
Pythagoras' connection with Zoroaster and the Magi is thus very well attested in 
ancient sources.46 Since, during his legendary voyage round the Mediterranean, 
Pythagoras apparently had to visit all the important places and see all the wise 
men there, Zoroaster and the Magi originating from rather distant Persia were 

40 Cf. Bidcz-Cumont 1938, vol. 1, pp. 6-7,30-38, vol. 2, pp. 17-21,23-5 (B 6-9,11), 
Diogenes Laertius, Vitae 1,8; cf. Bidcz-Cumont 1938, vol. 2, pp. 67-70 (D 2). On Zoroaster's 
astronomical interests see further ibid., vol. 2, pp. 161-3,174-90,193-7,208-30 (O 14-15, 
39-46,52,79-83,85). See also Kingsley 1995. 

41 Porphyry, Vita Pyth. 12, Iamblichus, Vita Pyth. 4,19; cf. Bidcz-Cumonj 1938, vol. 
2, pp. 37-8 (B 27). 

42 Lucian, Men. 6.6-8, the texts about Pythagoras' studies with the Magi were collected 
and commented upon by Bidcz-Cumont 1938, vol. 2, pp. 17-21,35-40 (B 6-9,25-30); cf. 
Nikolaoul971,pp.319-27. 

43 Diogenes Laertius, Vitae VI11,3. 
44 Hippolytus, Ref 1,2,12-13; cf. VI.23,2; cf. Bidcz-Cumont 1938. vol. 2, p. 35 (B 

25a). 
45 Plutarch,Dean. 1012d-c; cf. Bidcz-Cumont 1938, vol. 2, p. 35 (B 25b). 
46 Bidcz-Cumont 1938, vol. 1, pp. 33-8, Dorric 1990, pp. 178-85,458-71 (Baustein 

67). 
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aptly identified with the Chaldaeans living more at hand and probably really 
intermingling with them because of the Persian expansion.4" This tradition 
could well have been the motive for Gemistos* identification of the Chaldaean 
Oracles as a text by the Magi. 

It is slightly more difficult to find a text in which Plato is similarly put into 
contact with them.48 In Diogenes Laertius we are told that after having visited 
the wise men in Italy and Egypt Plato wanted to meet the Magi too, but he 
was prevented by the wars currently going on in Asia.49 Moreover, according 
to the same author a Magus came to Athens from Syria in order to meet Platos 
teacher Socrates.50 Pausanias claims that the Chaldaeans and 'the Magi of the 
Indians' were the first who taught that the human soul is immortal and they had 
managed to persuade many Greeks, including Plato.51 In ancient sources Platos 
voyage to Egypt is definitely better attested than the one to Persia or Chaldaea. 
In fact Gemistos never claims that Plato really met the followers of Zoroaster, 
but that he belonged to the same tradition as that of the Magi and Pythagoras 
(and his students in Italy). It is thus Pythagoras who provides here a historical 
link between the Oriental doctrine and Platos philosophy. 

As for their doctrines, Plethon claims that there are many points on which 
the 'Magiari Oracles agree with Plato. Ancient authors tell us much about 
Zoroaster and the Persian Magi. According to Herodotus and Strabo, an author 
extensively studied by Gemistos,52 the Persians venerated Zeus.53 In Diogenes 
Laertius they are further said to believe in the immortality of the human soul 
and, according to Porphyry, they even taught reincarnation.54 Plutarch reports 

47 According to Euscbius of Caesarea, Praep. evan. X A14-15, Pythagoras travels as far 
as to Persia and India. 

48 Horlcy 2009 argues that an association of Plato and the Magi, including the Chaldaean 
connection, was established by the early members of the Academy. However, he bases his claim 
on a papyrus from Hcrculaneum which was obviously not available to Plethon. 

49 Diogenes Laertius, Vitae 111,7. 
50 Ibid. 11,45. 
51 Pausanias, Grace. Descript. IV.32,4. 
52 Cf.Diller 1937,1956, pp. 27-9,31-5, Mioni 1985, pp. 136-7, 158,386,417:Α/*ΓΓ. 

Gr. 379 (= 520). fols 15v-34lv, 406 (= 791), fols 62-72v, 517 (= 886), fols 119-120v, 529 
(= 847), fols 492-495v, Wbodhouse 1986, pp. 181-6, with farther references. 

53 Herodotus, Hist. 1,131, Strabo, Geogr. XV.3,13. Plethon, however, erases Herodotus' 
identification of Zeus with 'the whole circle of heaven (ό κύκλος πάς του ουρανού)': see Pagani 
2009, p. 201 (Herodotus, Hist. 1,131.6-7). The reason might be a parallel with Strabo who 
agrees with Herodotus that Persians venerate Zeus in high places and on mountain peaks, 
but he docs not identify him with any astronomical object. 

54 Diogenes Laertius, Vitae 1,9, Porphyry, De abst. IV, 16,2; cf. Bidcz-Cumont 1938, 
vol. 2. pp. 67-70 (D 2). 
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that they maintained the doctrine of the existence of daemons as a third kind 
between the gods and humans." Moreover, in his commentary Plethon claims 
that in the Magian Oracles the image of fire is used to designate the divine,56 

which agrees well with the well-known veneration of fire by Zoroastrians.5" 
This all fits well into an extremely favourable picture of Zoroaster we find in 

VlztdsAlcibiades I. According to Plato, the young Persians are so successful because 
they are educated by special instructors. These are presumably the followers of 
Zoroaster because the first of them teaches the youths magic, that means, the 
wisdom of the Magi (μαγεία), invented by 'Zoroaster, son of Horomazes', which 
consists in the veneration of the gods (θεών θεραπεία); moreover, Zoroaster 
instructs them how to rule (τα βασιλικά).w Plethon too always emphasizes that 
Zoroaster is not only a sage, but also an eminent lawgiver; and the same may 
be claimed for Pythagoras together with his followers whose political activities 
in Southern Italy are well known.59 Moreover, there is an ancient tradition 
preserved by Eusebius and Proclus (who, nevertheless does not agree with it), 
according to which Er, the hero of the myth about reincarnation told in book X 
of Plato's Republic, is identical with Zoroaster.60 We have furthermore seen that, 
for Plethon, the structure of reality in the myth of the Magi in Plutarch, in the 
Magian Oracles, and in the second letter attributed to Plato is the same. 

Connecting together these or some other ancient texts, Plethon may have 
'rediscovered', but in fact rather created, an ancient tradition, according to which 
the most ancient sage was Zoroaster, whose followers, the Magi, wrote down his 
doctrines in the Oracles, and revealed his wisdom to Pythagoras in Chaldaea, 
through whom and through whose followers it reached Plato. An immensely 
important role in developing this conception must also obviously be attributed 
to the fact that, as it has been just suggested, all the important representatives of 
this tradition, that is, Zoroaster, Pythagoras and Plato, were both philosophers 
and lawgivers. This is not, for instance, the case of Orpheus, mentioned by 

55 Plutarch, Def orac. 415a. based on Plato, Symp. 202d-e; cf. Bidez-Cumont 1938, 
vol. 2, pp. 16-17 (B 5). For Plethons general interest in Plutarch sec Diller 1954, Mioni 
1985, p. 385: Marc. Gr. 517 (= 886), fols67-76v. 

* Or./**£ 5.17 [on II],9.16 [onXII], 17.4 [onXXIX], 18.15-16 [on XXXIII], £W. 
Brev.llA. 

* Cf. Herodotus. Hist. Ill, 16, Strabo, Geogr. XV,3,13-14, and even Scholarios, Ad Jos. 
162.11-12. See also Bidez-Cumont 1938, vol. l.p. 161. 

58 Plato, Λ/r. I 121e-122a. 
59 Gemistos* interest in Plato's activities in Italy is proved by his Diod. Plut. 16,4-17,1, 

18,2-20.5,22,1-3,41,1-2. 
60 Eusebius of Caesarca, Praep. evan. XIII, 13,30 (quoting Clemens of Alexandria), 

Proclus, In Rernp. 11,109.7-111.5 (on Plato, Resp. X 614b); cf. Bidez-Cumont 1938, vol. 2, 
pp. 158-61(0 12-13). 
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Gemistos only en passant,61 or Hermes Trismegistus, not mentioned at all, both 

of whom would be potential candidates for the greatest sage of all time. 

By this conception of the philosophia perennis Plethon influenced other 

thinkers in the Renaissance and later,62 one of the earliest of them being most 

probably Francesco Filelfo in 1464, a humanist who knew Gemistos personally.63 

We know that Filelfo had at his disposal Plethon s edition and commentary on 

the Magian Oracles f* which thus seems to have been the source of his locating 

of Zoroaster in a prominent position.65 In a similar way Gemistos influenced 

John Argyropoulos66 who also owned a copy of his commentary on the Oracles.67 

However, the most famous case is that of Marsilio Ficino who originally held 

Hermes Trismegistus to be the first sage in the line of the wise men in his ancient 

theology {prisca theologia), but under Plethons influence opted for Zoroaster.68 

A century and half later Plethons edition was replaced by Francesco Patrizi 

who published a more extended collection of the Oracles in 1593,69 but the 

61 Contra SchoL XXI 420.10-1 \, Ad Bess. 1458.25-6. 
62 Sec Stausbcrg 1998, for Plethon s role in the tradition ofprisca theologia culminating 

in Ficino see Vasoli 1994, 1999, pp. 11-50,2001. 
63 Filelfo, Vers, in Gemist., Ad Gemist., Ad Sax., on Filelfo; cf. PLP, no. 29803, Viti 

1997. 
64 Cf. Tambrun-Krasker introduction to Or. mag., pp. xxxviii-xxxix (Laur. Plut. 

LXXX,24,folsl01v-106). 
65 Hankins 1991, p. 93, considers Filelfo to be in this a forerunner of Marsilio Ficino. 

However, the text he publishes to support his claim seems to be at least partly dependent on 
Plethon s conception of the ancient wisdom and of the role that Zoroaster, Pythagoras and 
Plato play in it, Filelfo, AdDom. 21 -4,250-71; cf. Kraye 1979, pp. 121 -4 . Both Plethon and 
Filelfo, for instance, mention Plutarch and his dating of Zoroaster's life. It is therefore very 
probable that Filelfo drew this knowledge from Plethons commentary on Magian Oracles. 
For the relation of Gemistos to Filelfo see Knos 1950, pp. 138-40, Woodhouse 1986, 
pp. 158-9. 

66 Cf. Field 1987, pp. 315-16, Stausbcrg 1998, pp. 140-41. 
67 Tambrun-Krasker introduction to Or. mag, p. xxxiv, Marc. Gr. XI,9 (= 1232), fols 

98v-105. 
M Cf. Hankins 1991, pp. 459-64, Allen 1998, pp. 1 -49; Gentile 2007. Ficino owned 

a copy of Plethons commentary on Magian Oracles (Riccard. 76); cf. Tambrun-Krasker 
introduction to Or. mag, p. lxvii. 

69 Francesco Patrizi, Nova de univ., appendix Zoroaster. In the preface to his edition 
of the Chaldaean Oracles Patrizi gives an extensive survey of ancient sources on Zoroaster 
and the Chaldaean Oracles which is interesting to compare to those presumably available to 
Plethon who is also mentioned as a relevant authority. Ibid, fols 3r-5v. 
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identification of them as the sayings of the Magi of Zoroaster was rejected only 
by modern scholarship."0 

To sum up, we cannot definitely exclude that there was some Elissaeus whom 
Gemistos knew. If he really existed, he was most probably a scientist and perhaps 
a Jewish Aristotelian, but his alleged polytheism is extremely unlikely and seems 
to be a later conjecture of Scholarios. Even if Elissaeus had told Gemistos about 
Zoroaster, which is also quite improbable, it would have remained for his pupil 
to place this sage at the head of the perennial philosophy, for which he was trying 
to find support in the ancient Greek sources. Thus the influence that Elissaeus 
might have exerted on Gemistos, who did not share with him even his probable 
Aristotelianism, is indeed scanty and he cannot be certainly seen as the decisive 
impulse for Gemistos* apostasy, as Scholarios claimed. If Gemistos was really 
a pagan, it had to be the result of his studies of ancient thought rather than 
because of the influence of his mysterious teacher. 

For the cultural impact of the figure of Zoroaster in early modern thought sec 
Stausbergl998. 



Chapter 15 

Witnesses 

Gemistos* contemporaries who might in any way provide testimony to his 
religious beliefs can be divided into three groups: first (a), his direct pupils or 
friends who studied for some length of time in Mistra and, being in a close contact 
with him, should naturally know much about his beliefs; second (b), his distant 
admirers who although very sympathetic to him in fact neither studied nor were 
in any substantial contact with him; third (c), all his adversaries who, accusing 
him of paganism, being usually motivated by their different philosophical 
position, criticized him always 'from outside*, since none of them was in close 
relations with him. It is definitely flattering for Gemistos that it seems there was 
nobody who would have been a close friend, associate or pupil of his and at the 
same time would have radically criticized or doubted his personality, philosophy 
- or Christianity. 

Pupils and Friends 

The main problem with Gemistos* close associates is that it is in fact difficult to 
find anybody influenced in any way by his alleged paganism. His most notable 
pupils were Mark Eugenikos and Bessarion, both monks who later became 
respectively Orthodox Metropolitans of Ephesus and Nicaea1 and whose views 
became radically opposed during the Council of Florence, which they both 
attended and in which they played an extremely important part. Eugenikos 
was the main critic of the proposed Union. He refused to sign the final decree, 
and after returning to Constantinople he acted as the head of the anti-Unionist 
party. Bessarion, in contrast, gradually became the main proponent of the 
Union, taking a firm pro-Latin stand, and finally was created a Cardinal in Italy, 
later being even a candidate for pope.2 

Nobody can deny the firm Orthodox views of Eugenikos, which certainly 
show no trace of any paganism.3 The same must be said about his brother John, 

1 Sec Syropoulos, Mem. V.30 284.25-7, John Eugenikos, AcoL in Marc. Eugen. 
213.21 -4, Bessarion, Ad Don. Andr. 469.1 -2. 

2 Cf. Woodhousc 1986, pp. 32-3. Gill 1964. pp. 45-64. 
3 On Mark Eugenikos see PLP, no. 6193. Gill 1964. pp. 55-64, and Constas 2002. 
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who eventually became the metropolitan of Lacedaemon/* John was a hardline 
anti-Unionist who was allowed to return home prematurely from Italy because 
of his determined hostility towards the Union. Afterwards he lived in Mistra, 
being obviously somehow associated with the Despot s court there. He died 
some time following the fall of Constantinople/ After the death of his brother in 
1445 he became an even more resolute campaigner against the Union, attacking 
Scholarios too for his inconsistency and progressive changing of sides after the 
Council. The main impulse for Scholarios' becoming the chief proponent of 
anti-Unionism was a plea by Mark Eugenikos who, like his brother John, first 
accused Scholarios of inconsistency regarding the Union. However, when dying, 
he asked Scholarios to continue the cause because of his intellectual capacity. In 
these circumstances there was an obvious dispute over Mark's legacy between 
Scholarios who was present near the dying Mark and his brother who stayed in 
the Peloponnese at that time.6 

In contrast to his difficult relations with Scholarios, John Eugenikos was 
very sympathetic towards Gemistos, and in the Peloponnese he must have 
lived close to him. He showed a great interest in Gemistos* treatise On Virtues 
which he copied in 1439 while returning to Greece from Italy." Immediately 
following his brother s death in 1445 John composed an acoluthia to Mark in 
which he recapitulated the life of the to-be saint. At one point John says that 
the person responsible for Marks education 'in the more perfect of the general 
and philosophical studies was Gemistos George'.8 Like later panegyrists of 
Bessarion, John thus did not feel ashamed to mention Gemistos among his 
brothers teachers. Furthermore, John wrote this at a time when, shordy before 
Marks death, Scholarios was launching his first attack on Gemistos for his 
alleged paganism and asking for Marks judgement about his former teacher. It 
is difficult to say whether John may have known about the whole affair initiated 
by Scholarios' Defence of Aristotle which, as we shall see, came into Gemistos' 
own hands only much later. 

Most probably shordy after 1446, at the time of his temporary absence from 
the Peloponnese in Constantinople,9 John wrote a warm letter to Gemistos, whom 

4 On John Eugenikos sec PLP, no. 6189, on Johns activities regarding the Council of 
Florence, see Tsirpanlis 1978. 

5 Zakythinos 1953, pp. 286,334-6,361. 
6 Blanchet 2008, pp. 354-9,390-400. 

Cf. Tambrun-Kraskers introduction to De virt., pp. xxix, xlv-xlvi, Zakythinos 1953, 
p. 336, Ncri 2010, pp. 295-6. 

8 John Eugenikos, Acol. in Marc. Ephes. 213.21-2: ... εν δε τοις τελεωτέροις τών 
εγκυκλίων και φιλοσόφων μαθημάτων ό Γεμιστός Γεώργιος. 

9 Zakythinos 1953, pp. 334-6. 
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he evidently did not suspect of heresy in any way. It is notable that, as has been 
just mentioned, this happened at the same time that Scholarios already suspected 
Gemistos of concealed paganism. In his letter John Eugenikos complains about 
being Separated from the beauties of the island' and, besides other things, also 
from Gemistos' company. Then he extols Gemistos for the unshakeable happiness 
he achieved in his life because of his wisdom and wishes that he, too, might achieve 
such a state of the soul. This seems to be an echo of Eugenikos' study of Gemistos' 
treatise On Virtues. In the end he asks Gemistos to honour him by a letter, even 
a short one, as it is your habit, - laconic or rather heroic and of greatest ancient 
sages'.10 It thus seems that even though John was not perhaps Gemistos' pupil, he 
had to be in a close contact with him, probably at the court of Mistra,11 admiring 
him for his life conduct and wisdom which he compares to ancient sages. This 
all is really remarkable since John is known as a determined Orthodox believer 
whose opposition towards Union was notorious. Nonetheless, in this opposition 
he was close to Gemistos. Another point of contact of these two Byzantines could 
have been also certain Eugenikos' humanistic interests.12 Furthermore, they both 
shared a strong dislike for Scholarios. 

Bessarion is even a more puzzling case.13 Although, here too, as in the case of 
Mark and John Eugenikos, it is impossible to deny his firm Christian faith, he was 
certainly influenced by the Platonism of his teacher as well as his vivid interest 
in ancient Greek culture.14 As a sign of their common inclination to ancient 
polytheism Bessarion's letter of consolation to Demetrios and Andronikos, 
the sons of Gemistos, is often quoted because of its pagan imagery, including 
reincarnation: 

I have learned that our common father and master has shed every earthly element 

and departed to heaven, to the place of purity, joining the mystical chorus of 

Iacchus with the Olympian gods. I too rejoice to have studied with such a man, 

the wisest that Greece has produced since Plato (leaving Aristotle out of account). 

So if one were to accept the doctrines of the Pythagoreans and Plato about the 

infinite ascent and descent of souls, I should not hesitate even to add that the soul 

10 John Eugenikos, Ad Gemisir, cf. Woodhouse 1986, pp. 29.38-9. 179-80.225. 
11 Zakythinosl953,p.314. 
12 An overview of Johns rich literary activity can be found in P t̂rides 1910 and 

Sticrnon 1974, for an example of his interest in classical literature, namely, Heliodorus' 
Aitbiopika see Gartner 1971. 

13 On Bessarion see PLP, no. 2707, Mohler 1923, Labowsky 1967, Mioni 1991, 
Fiaccadori 1994 and Coluccia 2009. 

H Hankins 1991, pp. 217-63. 
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of Plato, having to obey the irrefragable decrees of Adrasteia,s and to discharge 
the obligatory cycle, had come down to earth and assumed the frame and life of 
Gcmistos.16 

However, this does not necessarily mean that Gemistos or Bessarion really 
were pagan Platonists as it is sometimes assumed.1" First, it must be pointed 
out that both Byzantine and Renaissance thinkers sometimes used this kind of 
comparison. Nicephoros Gregoras thus calls his teacher Theodore Metochites 
a personification of all wisdom' and a reincarnation of Homer, Plato, Ptolemy 
and all the important orators!18 Similarly, Janus Pannonius says in a poem that 
Plato s soul is reincarnated in Marsilio Ficino.19 What is important to note in 
Bessarions praise is the concession 'if one were to accept* which makes of the 
reincarnation hinted at in the letter a mere theoretical possibility.20 The exalted 
and pagan* tone of the text may be explained simply as a homage to the great 
interpreter of the ancient philosophy that Gemistos certainly was. In an earlier 
letter to his former teacher, while asking about some problems of Platonic 
philosophy, Bessarion calls him: 'nowadays the only initiator and initiated into 
the divine knowledge of the Platonists*21 and, in a letter written after Gemistos* 
death, an expert on 'not only the Platonic [wisdom] but also that of those men 
who inquire into divine things*.22 Bessarion*s 'pagan* funeral speech on Gemistos 

15 Cf. Plato, Phaedr. 248c2, Resp. V 451 a4-5. 
16 Bessarion, AdDem. Andr. 468.13-469.8 (the reading according to MS B): Πέπυσμαι 

τον κοινόν πατέρα τε και καθηγεμόνα το γεώδες πάν άποθέμενον ες ούρανόν και τον ακραιφνή 
μεταστήναι χώρον, τον μυστικόν τοις Όλυμπίοις θεοΐς συγχορεύσοντα ίακχον. εγώ μεν 
ούν χαίρω τοιούτω ώμιληκώς άνδρί, ου μετά Πλάτωνα - έζηρήθω δε λόγου 'Αριστοτέλης -
σοφώτερον ουκ έφυσεν ή 'Ελλάς [MSS Μ, L: παρά τοιούτον άνδρα φοιτησας, ου Πλάτωνι μετά 
γε τους πρώτους εκείνους άνδρας ούκ έφυσεν ή Ελλάς ού σοφία, ού τη άλλη αρετή όμοιότερον]. 
ώστ' ει τις τον περί της έντακτής περιόδου, τών γε ψυχών ανόδου τε και καθόδου, Πυθαγορείων 
τε και του Πλάτωνος άπεδέχετο λόγον, ούκ αν ώκνησε και τοϋτο προσθεΐναι, ώς άρα Πλάτωνος 
την ψυχήν, τοις της άδραστείας άρρήκτοις θεσμοΐς δεήσαν δουλεϋσαι και την άναγκαίαν 
άποδοϋναι περίοδον, επί γης κατιοϋσαν το Γεμιστού σκήνος και τόν συν έκείνω βίον έλέσθαι. 
Trans. Woodhousc 1986, p. 13. The manuscript variants arc most probably due to Bessarion 
himself; cf. Masai 1956, p. 306-7, n.7. 

17 Cf. Alexandre 1858, pp. lxxxiii-lxxxiv, n.l, Woodhouse 1986, pp. 13-16. 
18 Sathas 1872, p. νς'; cf. Podskalsky 2003. p. 30. 
19 Blum 2010, p. 100, with n.18. 
20 Cf. Wind 1967, pp. 256-8. 
21 Bessarion, Ad Getnist. I 456.35: ... του μόνου τανϋν τής Πλατωνικής εποπτείας 

μυσταγωγοΰ και μύστου.... 
22 Bessarion, AdSecund. 470.12-13:... ούδ' όση μόνον Πλατωνική [sc. σοφία] τε και τών 

τά θεία έρευνησαμένων εκείνων ανδρών .... 
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may be therefore just a eulogy for the great teacher of ancient philosophy written 
in an elevated and classicizing style and full of mythological hints that he used on 
other occasions too, including the verses on his dead teacher he also composed.23 

Nevertheless, the pagan allusions are restricted by a careful reservation. Being 
probably intended for a public presentation, the consolation letter should not 
be certainly read as an expression of the secret ideology of neo-paganizing circle, 
but rather as a public tribute.24 

There are two other funeral orations on Gemistos: by Charitonymos 
Hermonymos and by a certain monk Gregorios. However, it is clear from their 
texts that only the latter really studied with him.2S Although the orations are 
often quoted as a proof of his paganism,26 there is, nevertheless, no direct and 
unambiguous clue to claim this, and in the one written by Gregorios, who 
seems to have been Gemistos* pupil, a series of saints and Church Fathers is even 
quoted.2" If we compare Gregorios' oration with Bessarion s consolation letter it 
is interesting to note that in both texts Gemistos is called 'initiator into secret 
and divine things',28 and 'the one who was much occupied with secret and divine 
things, the initiator into lofty celestial doctrines'29 both times in the context of 
Gemistos' teaching. Similarly, Francesco Filelfo extols Gemistos in his verses of 
1439 as 'the head of the sages, an embodied statue of virtue which shines for the 
Danaans with the knowledge of all learning...'. Although he uses the expression 
'by Zeus (νή τον Δία)', it has, again, rhetorical rather than religious function and 
cannot be a proof of Gemistos' paganism, even if we leave aside the fact that 
Filelfo does not seem to have properly studied with him or stayed any length 
of time in Mistra.30 It therefore seems that Gemistos' pupils and admirers were 
used to talking about him in a rather exalted and antiquated style, but this does 
not necessarily mean that they had anything more than their 'initiation' into the 
ancient Greek culture and philosophy in mind. 

23 Bessarion, Vers, in Gemist. 
u Bessarion. Ad Secund. 470.6-7; cf. Woodhousc 1986, p. 14. 
25 Hermonymos, In Gemist. 385, on Hermonymos and Gregorios see PLP, no. 6126 

(Hcrmatianos) and no. 4605 (Gregorios); cf. Woodhouse 1986, p. 7. 
26 For this reason Alexandre added them to his edition of the Laws as appendices 

XIII-XIV; see also Woodhouse 1982, pp. 8-12. 
27 Gregorios, In Gemist. 390,392; cf. Monfasani 1992, pp. 58-9. 
28 Hermonymos, In Gemist. 377:... ό τών απορρήτων και θείων μυσταγωγός. 
29 Gregorios, In Gemist. 388: ... ό τών απορρήτων πολυπράγμων και θείων, ό τών 

υψηλών ουρανίων δογμάτων μυσταγωγός.... 
30 Filelfo. Vers, in Gemist.; cf. Knos 1950, p. 139. Monfasani 2012b argues against a 

close association of Filelfo with Gemistos. 
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We can also learn about Bessarions relation to Gemistos from the letters*1 

which he wrote in the first half of the 1430s (before 1436) while staying with him 
in Mistra32 and which were addressed most probably to Scholarios, with whom 
he was on friendly terms at that time and who was searching for a position at 
the court of Mistra.33 Gemistos (although not mentioned by his name) seems to 
appear in Bessarion s correspondence at least twice. He is praised as an excellent 
teacher, persuasive like Odysseus, surpassing Nestor by his language, and able to 
penetrate to the utmost depth of thought, not to mention all his outstanding 
virtues and his extremely kind approach to his pupils.•v* In a word, Bessarion was 
really enchanted by Gemistos when he studied with him. However, his letters 
from this period are otherwise all uniformly and indisputably Christian in their 
tone. So also in his other texts, in the consolations and the letter to Constantine 
XI Palaiologos, written at around the same time, Christian themes predominate, 
and even if Plato and other ancient classical writers are sometimes incidentally 
mentioned, it is hard to find any trace of the supposed pagan and polytheistic 
influence of his former teacher.35 

What is, nevertheless, more difficult to explain is Bessarions later silence 
regarding his otherwise much admired master whom he extols so much in the 
letters written on him after his death and also in the verses. A possible conclusion 
may indeed be that of John Monfasani: 

31 Bessarions early writings were collected by the author himself in Marc. Gr. 533 
(= 778); for a description of the manuscript and the dating of the texts see Mohler 1923, 
pp. 51-5, Loenertz 1944, pp. 116-21, SarTrey 1964, pp. 279-92, Stormon 1981, Mioni 
1985, pp. 421-3, Mioni 1991, pp. 25-46, Rigo 1994, pp. 33-7. 

32 Mohler 1923, p. 45, Loenertz 1944, Labowsky 1967, p. 687. 
33 Loenertz 1944, pp. 133-42; it seems that Bessarion later erased Scholarios* name 

from the heading of his letter, Ep. 1416; cf. Mohlcrs note ad be, Blanchet 2008, pp. 293-4, 
299-301. See also Zakythinos 1953, pp. 331-2, Tinncfeld 2002, p. 520, no. 152. 

34 Bessarion, Ep. I 417.22-418.7, IV 426.30-31; for the identification ofGemistos in 
Bessarions letters see Mohlcrs notes ad be. Loenertz 1944, p. 140, n.2; Mioni 1991, p. 35, 
n.2, disagrees and thinks that the Despot Theodore II is meant; however, the description 
provided by Bessarion in his letter definitely suits Gemistos better and the expression ό 
θαυμαστός δεσπότης, Ep. 1417.29, need not necessarily designate the Despot of Morea, since 
the word 'despotes* is a title given to eminent men in general'; cf. Sophocles 1914, δεσπότης 
(s.v.), p. 352. Gemistos is perhaps mentioned also in VIII 430.12,32; sec Mohler s note adloc. 
However, in this case by the phrase ό θειότατος ημών ήγεμών τε και δεσπότης Bessarion may 
indeed mean the then current Despot of Morea; cf. Mioni 1991, p. 40, n.21. 

35 Ep. I—XII 416-39; for the ancient texts Bessarion could probably have studied in 
Mistra, sec Mioni 1991, pp. 50-56. 
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But Bcssarion was not revealing his own views here [in his letter of consolation 
to Gemistos' sons], but delicately acknowledging those of his departed mentor. 
It is no accident that in his massive Against the Calumniator of Plato where he 
meticulously refuted George of Trebizonds criticisms of Plato point-by-point, 
Bcssarion never took up George's culminating attack on Plethon s neo-paganism. 
George's whole prior discussion of Platonism built up to this finale, and to have 
stopped short of answering it was tantamount to admitting its truth.36 

Indeed, in his famous response to Trebizonds A Comparison of Philosophers 
Aristotle and Plato, Bessarion mentions 'Plethon' (not Gemistos) only once as 
a contemporary Platonist, just to reject his criticism of Aristotle in one of the 
discussed points. He is in fact making fun of Trebizond here by pointing out 
that the argument which the latter proposes and according to which the first 
principle and the motion derived from it is ordered, is in fact one by Plethon. 
Bessarion has most probably Gemistos* reasoning from the Differences in mind 
here according to which a sphere cannot be assigned to God since he is not at 
the same level as the rest of the things.r Bessarion talks about 'Plethon in a 
similarly detached way also in his treatise On the Nature and Art intended as 
a response to another text by Trebizond, and in a short paper Against Plethon 
on Substance which were both written during the Plato-Aristotle controversy 
in the second half of the 1450s.38 With the exception of a private conversation 
recounted by Kabakes,39 there thus seems to be no text by Bessarion written in 
the years following Gemistos* death in which he would have talked about his 
former teacher in a personal way. In all Bessarions contributions to the Plato-
Aristotle controversy 'Plethon* is always mentioned either as someone who 
originated the discussion of the problem in question (by his Differences)^ or as 
somebody whose criticism of a certain point of Aristotle*s philosophy, however 
ingenious it can be, may be finally refuted from another, properly Aristotelian, 
position.41 On the other hand, mentioning Gemistos as Bessarions former 

36 Monfasani 1992, p. 56; cf. Alexandre 1858, pp. lxxxix-xc, n.4, Knos 1950, pp. 144-6, 
Hankinsl991,p.92. 

r Bessarion, In col. 272.21-33 (Latin version: 273.16-19):... το ύπό Πλατωνικών και 
τοΰ Πλήθωνος, ανδρός εφ' ημών γεγονότος και τα Πλάτωνος αποδεχόμενου ... . Cr. De diff. 
I 322.21-323.4, Contra SchoL VII 384.14-390.2. 

38 Monfasani 1976, pp. 152-70, 201 -29, Woodhouse 1986, pp. 364-72. 
39 See below, p. 218, n.80. 
40 Bcssarion, De nat. 92.4-14, 23-6 (Latin version: 93.6-13, 25-7), Adv. Pleth. 

149.3-10. 
Λ{ Bessarion, De nat. 98.14-17, 26-8 (Latin version: 99.16-21), 128.23-6 (Latin 

version: 129.29-33),ΛΛ. Pleth. 149.21-5, 150.8-11. 
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teacher was certainly not taboo or shameful because this was repeatedly done 
in the laudatory speeches on the Greek cardinal, both during his life and after 
his death, in order to prove his excellent education (in particular, specialized 
mathematical studies are usually mentioned).42 

Furthermore, we may ask how much Bessarion knew about the Laws and 
what he thought of it. It is well known that Bessarion avidly collected Gemistos' 
works and manuscripts, including some of the most important autographs. In his 
collection there were also some chapters of the Laws, and Bessarion possessed a 
copy of the Summary of the Doctnnes of Zoroaster and Plato with exacdy similar 
pagan doctrines.43 Also his close associate, Theodore Gazes, who, as we shall see, 
was otherwise very critical towards Gemistos, had at least a chapter of the Laws at 
his disposal, the one that is preserved in a manuscript owned by Kabakes.44 

Moreover, interesting evidence is provided by Bessarions Against the 
Calumniator of Plato. In a passage where Plato's theology is discussed we are 
told that Plato used the names of the gods that were common in his time and 
did not try to pass on the names he uses in his discourses to a mob. In reality 
he explained the traditional names of the Greek gods 'by the meaning of the 
things which are either natural or supernaturaT. Then, among rather standard 
examples of philosophical interpretation of the Greek divine names provided by 
Bessarion, Zeus is said to mean 'the One or the First', Poseidon the Form, Hera 
Matter and Aphrodite generation or nature'.45 What is noteworthy here is an 
attempt to defend Plato by showing that his polytheism was in fact based on the 
principles which are primarily metaphysical. Moreover, Bessarion provides an 
unusual identification of Zeus with the Neoplatonic One, as well as of Poseidon 

42 Platina, Paneg cv, Capranica, Acta 406.33-407.3, Apostolcs. In Bess, exxxiii. 
45 Marc. Gr. 406 (= 791). fols 138-139v, thus contains chapter 111,31: Περί δικών, 

Leg 120-28.10, Mioni 1985. pp. 157, 159. whereas Marc. Gr. 519 (= 773), fols 94v-95v, 
98v-102, chapters 11,6: Περί ειμαρμένης, Leg. 64-78,111,43: Epinomis* Leg. 240-60, Mioni 
1985, p. 388. Z*r. Plat, is contained inMarc. Gr. 406 (= 791), fols 137v-140, Mioni 1985, 
p. 159. Cf. also Mioni 1991, pp. 170-72. 

44 See above, p. 159, n.77. The manuscript in question is Add., see below, p. 311, n. 1. 
45 Bessarion, In col. 232.37-234.26 (Latin version: 233.32-235.22): Ού μην άλλ 

ουδέ τους άλλους θεούς, οϊς έν ταΐς διαλεζεσιν έκάλει Πλάτων όνόμασιν, τούτοις παρέδωκε 
και τφ όχλω τιμάν, άλλ' ώς ό δήμος έκάλει, ούτω και αυτός ονομάζει, δηλονότι Άθηνάν, 
Έρμήν, Κρόνον, Ποσειδώνα, 'Ήραν, "Ηφαιστον, Απόλλωνα και τους λοιπούς τον αυτόν 
τρόπον, καίτοι οί φιλοσοφοϋντες αύτοι έκ τής τών εϊτε φυσικών είτε ύπερφυών πραγμάτων 
σημασίας ήρμήνευον ταΰτα. ώσπερ ούν τφ ονόματι τοΰ Διός το εν ή το πρώτον ένόει, ούτως 
Άθηνάν μεν προς σοφίαν και φρόνησιν, Έρμήν δέ προς τον λόγον, Κρόνον δέ προς τον 
χρόνον, Ποσειδώνα δέ προς το είδος, "Ηραν δέ προς την ΰλην, Άφροδίτην δέ προς γένεσίν τε 
και φύσιν, 'Απόλλωνα δέ προς τόν ήλιον, Πάνα δέ προς τον του παντός λόγον τε και διάταξιν 
έλεγεν αναφερών. 
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and Hera with the Form and Matter respectively, while Aphrodite is close to 
mortal matter', which is exactly what Plethon says about them. This shows that 
Bessarion had to know the esoteric' contents of Plethon s Laws. However, in the 
passage in question he claims that this is what Plato himself taught, not Plethon. 

Moreover, in another passage Bessarion claims that Plato and his followers 
distinguished three kinds of the souls - celestial, daemonic and human ones. 
The first one has the proper knowledge of all (το μεν έπιστημονικόν πάντων), 
the second right opinion about everything (το δε περί πάντα όρθοδοξαστικόν), 
the third has sometimes a correct opinion, sometimes a wrong one. This is a close 
parallel to a passage from Plethon s Laws which shows, once again, that Bessarion 
must have known the book. It is also interesting to note that here, too, he 
attributes this opinion to Plato and his followers and uses this distinction taken 
from Plethon in an overall discussion of the Platonic conception of the soul.46 

In both cases Bessarion thus uses Plethon s book as the source of information 
about Plato's philosophy from which one may quote when it is needed while not 
mentioning its author.4' However, we have just seen that in the same treatise he 
can be openly critical towards Gemistos and does not hesitate to mention his 
name (Plethon) when he disagrees with his interpretation of Platonism (in this 
case he had not the Laws, but rather the Differences in mind). 

The most obvious reason why Bessarion might have been so reluctant to 
speak publicly about his former teacher, were obviously his political ambitions. 
In 1455, at the start of the heated discussion among the Greeks about Plato and 
Aristotle, he was close to becoming pope.48 The charge of paganism, by which 
Scholarios marked Gemistos in the East, was a very serious accusation in the eyes 
of the contemporaries and Trebizond s anti-Platonic attacks, motivated by his 
lunatic and apocalyptic visions and published in Latin, made this charge known 
also in Italy. It must have been very uncomfortable for Bessarion and this is 
presumably the reason why he took so much care to refute Trebizond s objections 
in detail in the two treatises just mentioned and to defend the doctrines of the 
ancient Platonists that had only started to be known in the West. For the cause of 
Platonism there it was not as much important to defend Gemistos, as to disperse 
any doubts about Plato's compatibility with Christianity, in other words, to refute 

46 Ibid. 162.33-164.5; cf. Leg. 174-6 [111,34]: see Appendix XI, below, pp. 306-7; 
note the rare adjective όρθοδοξαστικόν employed by both authors and sometimes appearing 
also in Proclus. 

4" A more detailed comparison of Plethons Laws with Bessarions Against the 
Calumniator of Plato could probably reveal even more parallel passages in both texts. New 
editions of both these important works, indicating their sources and mutual textual parallels, 
arc obviously needed. 

48 Monfesanil976,p. 137. 
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Trcbizond convincingly. The reputation of the cardinals teacher thus might have 
been sacrificed to this goal. One may, nonetheless, interpret Bessarion s refusal to 
get involved in a discussion with George of Trebizond over Gemistos' orthodoxy 
in an even more sympathetic manner. By keeping to a meticulous discussion of 
philosophical and scholarly subjects related to the question of priority of Plato 
or Aristode as well as leaving aside Trebizond s personal attacks on his teacher, 
which were in fact directed against himself, he managed to silence his adversary 
in a very efficient way. Bessarion even refuses to reveal the name of the opponent 
against whom the massive Against the Calumniator of Plato is directed.49 Using 
this strategy and with a substantive help from his humanist and philosophical 
circle Bessarion managed to prepare a Latin version of his Greek text and print 
it in 1469, whereas the circulation of Trebizond s book remained very limited.™ 

Another reason why Bessarion probably did not feel the need to invoke his 
teacher more often, especially during the Plato-Aristode controversy, is that 
he was far from being his uncritical devotee. In fact, there were two points 
on which he strongly disagreed with him. The first one, as we shall see later 
on, was their entirely different, but in both cases very consistent and honest 
views on the Union of the Eastern and Western Churches. The other one was 
obviously Gemistos* radical anti-Aristotelianism. Bessarion, in contrast to his 
teacher, was firmly convinced of the deep agreement between the philosophical 
opinions of these two thinkers, diverse only apparendy; and in this he was close 
to the Neoplatonic commentators.51 Thus in the short paper Against Plethon 
on Substance mentioned above, giving a rather resolute instruction how the 
contemporary Plato-Aristotle controversy should proceed, he says: 

Let these words of mine show the way for those desiring either to agree with 
Aristode against Plethon or wishing to demonstrate that Aristotle and Plato say 
the same, and that means also Plethon, being at one in their thoughts even though 
the first two have differed in their words.52 

A similar moderate position is apparent from his letter to Michael Apostoles, who 
was one of the most fervent 'distant* admirers ofGemistos and who passionately 

49 Bessarion, In cal. 8.38-40 (Latin version: 9.38-11.1). 
50 Monfasani 2008. 
51 Hankins 1991, pp. 236-63. 
52 Bessarion, Adv. Pleth. 150.8-11: Ταύτα ειρήσθω μεν του ύποδεΐξαι ένεκα την 

οϊσουσαν αν προς το ποθούμενον τέλος όδόν τους έφιεμένους αν ή Άριστοτέλει κατά Πλήθωνος 
συνηγορήσαι, ή Αριστοτέλη και Πλάτωνα, ταύτό δ' ειπείν και Πλήθωνα, τοις νοήμασι δεΐζαι 
σύμφωνους, καν ρήμασι διενηνόχατον. Trans. Taylor 1924, p. 125 (altered); cf. Bessarion, De 
nat. 128.23-6 (Latin version: 129.29-33). 
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defended his Platonism against Theodore Gazes, partly in order to gain 
Bessarions favour.53 However, the response was rather cold - Bessarion makes 
clear that he praises 'Plethon', along with Plato and Aristotle, for his wisdom 
and many virtues, but at the same time criticizes him for his condemnation of 
Aristotle.54 In short, Bessarion admires Gemistos for his teaching of Platonism 
and mastery of ancient philosophy, but disagrees with his - from Bessarions 
point of view - one-sided and extreme critique of Aristotle and attempts to find 
his own independent position.55 It is significant that in his condolence letter to 
Gemistos' sons quoted above he claims that his teacher was 'the wisest [man] 
that Greece has produced since Plato (leaving Aristotle out of account)/56 Thus 
even here Aristotle is treated with a due regard and somehow reconciled with 
Plato. In general, according to Bessarion, those involved in the Plato-Aristode 
controversy should either defend Aristotle's philosophy against Gemistos' 
criticism or show, in the manner of ancient Neoplatonist, that both thinkers in 
fact agree on the most important issues.5" His interest in Aristode, apart from 
his other Aristotelian studies, is also proved by the fact that in the second half 
of the 1440s he made a new Latin translation of the Metaphysics.™ During his 
whole lifetime he occupied himself with Latin scholasticism, especially Thomas 
Aquinas, firmly rooted in the Aristotelian tradition.59 This seems to be more 
important reason for Bessarions reservation towards his former teacher than 
Gemistos' alleged paganism. 

It is difficult to be sure who were the other pupils of Gemistos. The only one 
about whom we know for certain is the historian Laonikos Chalkokondyles, but 
in his case too it is difficult to prove that he was influenced by the supposed 
paganism of his teacher.60 There are, nevertheless, some similarities between 
them. Laonikos probably changed his original name Nikolaos to a more classical' 

53 Apostoles, Ad Gazae\ cf. Geanakoplos 1962, pp. 85-8. 
54 Bessarion, AdApost. 511.9-13,512.7-9,25-34,513.3-6, 13-14. 
55 Taylor 1924, pp. 120-21, 125-7. 
56 Bessarion, Ad Dem. Andr. 469.1-3 (the reading according to MS B). Trans. 

Woodhouse 1986, p. 13. 
^ Monfasani 2002a, p. 276. 
5S Mioni 1991, pp. 120-26, 136-48. 
59 Monfasani2011b. 
60 On Laonikos see PLP, no. 30512, Woodhouse 1986, pp. 33, 40, 223, Nicoloudis 

1996, pp. 42-6. Cyriac of Ancona met both Laonikos and Gemistos in Mistra in the summer 
1447, Ep. V,2; cf. Woodhouse 1986, pp. 223, 227-8. Chalkokondyles docs not mention 
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form and he also uses the name Hellene in the positive sense for 'Greek' and not 
for pagan'.61 Even more noteworthy is that in his work Laonikos does not pay 
much attention to Christian theology and shows a surprisingly great interest 
in Islam, describing it from an unbiased perspective, similarly to Plethon's 
studies of it. In general, he does not speak about the Christian God interfering 
by miracles in the history of nations, as was usual in Byzantine historiography. 
Instead he introduces fate (τύχη or ειμαρμένη) that punishes the arrogance 
(ύβρις) of nations, being somehow connected with God (θεός) or the divine 
(το θείον).62 This would be indeed an important similarity with Gemistos' own 
thought expressed not only in his philosohia perennis, but also in his 'public 
philosophy'. What, however, speaks against Laonikos' possible deviation from 
the Christian faith is the apparent amazement he shows when he talks about 
the alleged polytheism of the contemporary Bohemians and their veneration of 
the Sun and fire, Zeus, Hera and Apollo.63 (We have to do here with an obvious 
misunderstanding of the Czech Hussite movement.)64 The Bohemians are 
mentioned together with the Samogetai (Σαμώται) who are also polytheists and 
venerate Apollo and Artemis.65 Other examples of polytheism are located in the 
Far East - in India and in Khataia (Χαταΐη), where Hera, Apollo and Artemis 
are venerated, the last even with human sacrifices.66 This leads Chalkokondyles 
to the conclusion that the Bohemians are the only nation in Europe which does 
not profess any religion 'we know now', that is, 'those of Jesus, Muhammad and 
Moses', which dominate the major part of the known world.6" Also elsewhere 
he similarly claims that the world is divided between Christianity and Islam, 
which struggle between themselves, whereas other religions have not managed 
to acquire such power and domination.68 It would be tempting to conclude, that, 
for Laonikos, in contrast to Judaism, Christianity and Islam, which are religions 
based on a revelation, there exists also some original and natural religion, 
which can still be found in some remote parts of Europe and in the Far East. 
Unfortunately, it is difficult to claim this just on the basis of the hint he provides 

Gemistos in his historical work, not even when he talks about the Council of Florence and 
the negotiations of Greeks in Italy: see Hist. 1,5.16-6.12,11,67.18-69.24. 

61 Nicoloudis 1996, pp. 58-60. 
62 Turner, 1964, pp. 358-61, Nicoloudis 1996, pp. 61 -4. 
63 Chalkokondyles, Hist. 1,124.8-22,11,180.18-21, 186.21-187.4. 
M Nicoloudis 1996, p. 344 (n.52). 
65 Chalkokondyles, Hist. 1,124.4-7. 
66 Ibid. 1,153.10-16. 
6 Ibid. 1,124.13-17: ... έκτος γενόμενον ταΐς έγνωσμέναις ήμΐν εν τω παρόντι 

θρησκείαις. 
68 Ibid. 1,95.21-96.3. 
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in his text. What is important for us, is the obvious distance he expresses towards 
alleged contemporary polytheism, which, according to him, survives only in 
rather exotic parts of the world and which is described by the names of the 
ancient Greek gods used also by Gemistos in his Book of Laws. If Laonikos were 
really influenced by the opinions of his teacher, it must have been rather those 
opinions we know from Gemistos' public philosophy that situates itself above 
different contemporary monotheistic religions and was acceptable, after all, to 
any of them, and not the outright pagan and polytheistic philosophia perennis.6* 

In this overview of Gemistos' pupils possibly influenced by his alleged 
paganism we might mention here also a heretic called Juvenal who was executed 
around 1450 on an accusation of paganism/0 According to Scholarios, who 
writes about him in a letter to Manuel Raoul Oises, he was connected to a 
certain brotherhood (φατρία) in the Peloponnese,™ and Scholarios' suspicion 
that he was close to Gemistos is well demonstrated by Scholarios* use of some 
expressions from Plethon s Laws he knew already at that time.72 However, despite 
all this, Scholarios fails to prove that Juvenal was really a pupil or a close associate 
of Gemistos, because otherwise he would have said it openly."3 Because of the 
lack of any evidence there is thus no reason why we should connect Juvenal with 
Gemistos or his humanist circle in Mistra as is often done. 

Admirers 

One of the most outstanding admirers of Gemistos was definitely Demetrios 
Raoul Kabakes/4 He and another enthusiast for Gemistos* philosophy, Michael 
Apostoles, were very much active in collecting and editing of the remnants of 
his Book of Laws burnt by Scholarios^ and obviously interested in its pagan 
content. Furthermore, Kabakes had strong ties to the Peloponnese and the court 
at Mista, including Gemistos, and he is therefore usually claimed to be a pupil of 

69 Harris 2003. 
r° Masai 1956, pp. 300-304, Woodhousc 1986, pp. 35, 225, 271-2, 315-18. On 

Juvenal sec PLP, nos 8221, 92102. 
"' Scholarios, AdOes. 477'.1 -2,479.17-19; d. Masai 1956, p. 304. 
"2 Scholarios, Ad Oes. 479.19-29; cf. Leg. 2-4: sec Appendix X.4-5, below, pp. 305-6. 
73 Woodhousc 1986. pp. 35,225, Monfasani 1992, p. 59. 
74 On Kabakes see PLP, no. 10016, Chaczcs 1909, pp. 41-8, Keller 1957, pp. 366-70, 

Bacchelli 2007. 
^s Masai-Masai 1954, p. 554, Masai 1956, p. 398, n.l, Woodhousc 1986, p. 363. 
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Gemistos.'6 This, nevertheless, seems to be hardly possible. Kabakes is notorious 
for his barbaric spelling of ancient Greek, not far from a phonetic record of the 
contemporary spoken language, which rather argues against the possibility that 
he received education from Gemistos who emphasized the classical and Attic 
models.^ He was a fervent worshipper of the Sun since the age of 17, as he claims, 
and an admirer of Julian the Apostate (but also of Virgin Mary). However, as it 
has been pointed out, heliolatry is quite difficult to reconcile with the kind of 
polytheism contained in the Laws and there is thus no wonder that Kabakes 
complains that Gemistos did not use Julians Oration to the King Sun:* If he 
really became a worshipper of the Sun in the early youth, it would have happened 
before he supposedly met Plethon. Even when the latter appears to him in a 
dream79 or Kabakes talks about him with Bessarion,80 who would have been his 
younger colleague if he had really studied with Gemistos,81 he does not seem 
to be acquainted with the famous philosopher, whom he evidently admired so 

~6 Woodhouse 1986, pp. 34-5; cf. Gemistos (rather courtesy) letter to Kabakes, 
Ad Cab. 

~ Keller 1957, p. 367, Monfasani 1992, p. 58, n.65. 
~8 Bidez 1929, pp. 70-71, 76-9, Grcgoirc 1929-1930, pp. 733-4, Keller 1957, 

p. 368, Medvedev 1985, pp. 737-49, Woodhouse 1986, p. 35, Monfasani 1992, pp. 57-8, 
contra Garin 1958, pp. 195-6. We have seen above, pp. 175-6, that Gemistos was certainly 
interested in Julian's Oration to the King Sun which probably influenced his conception of 
the Sun, placed in the middle position between the intelligible order of the Forms and the 
sensible world. 

"9 Lambros 1907, p. 336 (the citation keeps Kabakes' idiosyncratic orthography): 
Tfj παρελθοϋσι νικτή ϊδον κατόναρ· on εις τόπον τινά συνευρέθημεν μετά τοϋ φιλοσόφου 
Πλήθωνος και ουπω τινός άλλου λόγου ριθεντος, φησι προς έμέ Πληθών, την άλήθειαν ηπες* 
εγώ δε σινεστάλην και άφικρόμην σιοπόν, δοζάζον είνα λέξι και τι πλέον προς το να καταλάβο 
τί και προς τί βουλετε δπερ έφη· δμος ουδέν άλλο ήρικεν* ός εν ολίγο δε, εγέρθηκα: δημήτριος. 

80 Mercati 1937, pp. 173-4, n.2 (the citation keeps Kabakes* idiosyncratic orthography): 
ΌμηλοΟντος έμοϋ ένταυτα περί την σκολήν της τραπέζης, μετά του ενδοξότατου γαρδυναλίου 
έκίνου κυρ. Βισαρίονος· έρέθει λόγος περί τοΰ Πλήθωνος· και ήρότισα τον εγώ* έμένη ή 
πρόληψις ην όριζες πολλάκις περί του Γεμηστοΰ, ή χαριζόμενος, τά δριζες. άπεκρίθη δτι ουδέν 
έλεγον χαριζόμενος, άλλα θέλο σε ήπήν μετά άλιθείας και νϋν δτι άπό τοΟ Πλοτίνου τον κερόν, 
δς ην προ χιλίων τετρακοσίων ετών, σοφότερον άνθρωπον ούδένα έποίησεν ή 'Ελλάς του 
Πλήθωνος. Δημήτριος. Kabakes added a marginal note: Πλάτων Πλοτίνος· Πλήθων. See also 
Scholarios' letter to Kabakes from around 1450 (according to its editors) where he informs 
the latter about their current relations with Gemistos, Ad Cab. 457.29-458.3, 13-19; 
cf. Woodhouse 1986, pp. 314-15. This is certainly a very weak hint, but would it have been 
necessary if Kabakes had been really in touch with Gemistos? 

81 Woodhouse 1986, pp. 33-5. 
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much, more than superficially, and there appears to be always a certain distance 
between him and Gemistos as well as Bessarion.82 

Another enthusiast admirer of Gemistos, Michael Apostoles,83 went even as 
far as to write to him expressing his devotion for Plato and asking to be accepted 
as a pupil.84 Then he sent two letters to John Argyropoulos,85 who, even though 
most probably was not a close associate of Gemistos, knew him from Italy and, 
as we shall see, his treatise supporting the Western position in the question of the 
procession of the Holy Spirit became the target of Gemistos' own treatise. The 
letters in which Apostoles asks Argyropoulos for an intervention with Gemistos 
are often quoted as an evidence of the paganism of the latter, because they are 
full of pagan imagery and admiration for ancient polytheism. However, there is 
obviously no certainty that their paganizing content is identical with Gemistos' 
own beliefs. Furthermore, after all, both Argyropoulos and Apostoles proclaimed 
themselves Christians.86 It is also noteworthy that Apostoles attempted to gain 
the favour of the famous teacher of Platonism by proving that it was he who had 
managed to get a copy of Scholarios' Defence of Aristotle in order to send it to 
Gemistos.8^ As we shall see, at the end of Scholarios* treatise there is a passage 
attacking Plethon, the presumed author of the Differences because of his paganism 
and some lines of the Laws are quoted. It is therefore possible that Apostoles' 
imagination was in fact stimulated by this text of Scholarios' who, however, at 

82 Sevcenko 1962, p. 114, n.4 (the citation keeps Kabakes' idiosyncratic orthography): 
ούτος έφη Πρίγκηψ ό Χιλάς, άνήρ έπιστήμον και τήμιος άρχον, δτι Πληθών ό σοφός έφη προς 
αυτόν περί τών έξιγειτών της Μεγάλης Συντάξεως* δ τι θέλουν ας λέγουν, ουδίς έφθασεν τον 
μέγαν λογοθέτην τον Μετοχίτην. From the quotation it is clear that Kabakes knew about this 
opinion of Gemistos' by hearsay only. However, the letters to Kabakes rrom Scholarios, Ad 
Cab., and Kamariotes, Ad Cab., show that his interest in Gemistos' philosophy preceded 
the latter s death. It is interesting to remark that both these opponents of Gemistos did not 
suspect Kabakes of heresy at the time when the letters were written: see Woodhouse 1986, 
pp. 314-15. This suggests, once more, that they did not consider him as a close associate of 
Gemistos belonging to his pagan circle. 

83 On Michael Apostoles see PLP, no. 1201, Geanakoplos 1962, pp. 73-110. 
84 Apostoles, Ad Gemist. 370-71. 
85 Apostoles, Ad Argyr. I—II 372-5; cf. Woodhouse 1986. pp. 40-41, 224-5. On 

Argyropoulos sec PLP. no. 1267. Bigi 1962. Field 1987, Geanakoplos 1989. pp. 91-113. 
86 Monfasani 1992, pp. 56-7. 
87 Apostoles. Ad Gemist. 370. Apostoles proves his claim by describing the copy of 

Scholarios' book he managed to obtain for Gemistos. It was divided into two parts, the 
beginning and the end (μαρτυρεί μου τω λοιπώ τοϊν λόγοιν τω λόγω, τό μεν πέρας, το δ' αρχή 
δντε). The manuscript Gemistos used was indeed incomplete and divided into two parts with 
the middle part missing; cf. Lagarde's note to Contra ScboL, p. 369, n.6, Mioni 1972, p. 223: 
Marc. Gr. I V,31 (= 1316). For this reason Gemistos complains that he has not got Scholarios' 
book in its entirety, Contra Schol. I 368.12. 
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that moment was not sure about what he should think about Gemistos' beliefs. 
We have already mentioned that later, during the Plato-Aristode controversy, 
Apostoles attempted to defend Gemistos against Gazes, but was rather harshly 
silenced by Bessarion, who disagreed with the extreme anti-Aristotelian position 
which they both shared. 

There were some other admirers ofGemistos in Italy,88 for instance, Cyriac of 
Ancona who visited Mistra89 and Gregorio Tifernate who even studied with him 
there,90 but, as pointed out, only Francesco Filelfo, who was in a direct contact 
with him,91 seems to be influenced by him without, however, showing any pagan 
tendencies exceeding the usual humanist interest in the ancient past. 

Adversaries 

Gennadios Scholarios is definitely Gemistos' most notable adversary.92 

Although before the Council of Florence he seems to have had good relations 
with him and showed an interest to setde in Mistra,93 he later, still during his life, 
accused Gemistos of paganism and he is our most important source for almost 
everything that is usually claimed about Gemistos' polytheism. Apart from the 
possibility that it was Scholarios who was guiding the hand of the Emperor John 
VIII asking Gemistos about some problems connected with the Differences, his 
first attack against the author of this treatise came around 1444 in Scholarios' 

88 Masai 1956, pp. 315-46, attempts to show the enormous influence Plethon and his 
teaching in Italy had on humanists and philosophers there. Woodhouse 1986, pp. 154-70, 
Monfasani 1992, pp. 52-6, 2012b, and Hankins 1991, pp. 436-40, are, however, sceptical 
regarding this point. It seems indeed that Gemistos' works were discussed more among the 
Greeks than among the Latins who were not still ready to understand the kind of Platonism 
he was professing during his stay at the Council. Nevertheless, this still docs not exclude 
that he left a great impression there as a person if not as a philosopher. See also Knos 1950, 
pp. 132-42, 153-7, Garin 1958, pp. 216-19, Hankins 1991, pp. 436-40, Gentile 1994, 
822-31. 

89 Cyriac of Ancona, Ep. V,2,55, Zcno, Ad Cyr. 329-30, with Bertalot s and Campanas 
introduction, pp. 322-3; cf. Woodhouse 1986, pp. 21, 130, 165,223, 227-8. On Cyriac sec 
further PLP, no. 13983. 

90 Hankins 1991, p. 436, based on Mancini 1923, p. 72. On Tifernate sec further PLP, 
no. 29415. 

91 As mentioned above, Monfasani 2012b argues against a close association of Filelfo 
with Gemistos. 

92 On Gennadios Scholarios see PLP, no. 27304, Gill 1964, pp. 79-94, Turner 1969, 
Tinncfdd 2002 and Blanchct 2008. 

93 Blanchct 2008, pp. 293-5,299-301. Sec also Zakythinos 1953, pp. 331-2. 
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Defence of Aristotle that was written as a response to the Differences!" At the end 
of his treatise Scholarios mentions that he has in his possession parts copied 
from the book about the best legislation based on pagan beliefs and written by 
certain Plethon and asks its author to provide the whole book in order that he 
may learn what is really contained in it.95 Scholarios' treatise was destined for, 
and sent to, the rather pro-Unionist Despot Constantine who was ruling in 
Mistra at that time (1443-1449).96 It is thus possible that Scholarios was trying 
to discredit Gemistos at the court in Mistra and warn the Despot against him. 
However, Gemistos received the treatise directed only about five years after it 
had been written. So it is possible that the Despot simply did not care about 
what Scholarios said or even did not read his treatise at all.9' It may be also 
noted that Scholarios' position at the court, which, in contrast to Scholarios, 
supported the Church Union, was rather precarious and his own stand in this 
important question ambiguous at that moment.98 

At the same time Scholarios wrote a letter to Mark Eugenikos, a former 
pupil of Gemistos and the first teacher of Scholarios. After the Council of 
Florence Eugenikos was the leader of the anti-Unionist party in Byzantium 
and after his death was succeeded (probably in June 1445) by Scholarios.99 In 
his letter the latter asks him for approval of the Defence of Aristotle since it is 
Eugenikos who should obviously know the truth about his former teacher.100 It 
is thus clear that at this point Scholarios was not still sure about what to think 
about Gemistos. He admits his scholarly as well as personal qualities, but he is 
shocked by what he has heard about him and by the parts of the Laws he has at 
his disposal. We do not unfortunately know what was Eugenikos* answer. Did 
he die before he was able to provide any? Or was he just too busy in his fight 
against the Unionist that he just did not have time to answer Scholarios' letter? 
Or was he simply unable to decide? We might also suppose that Scholarios, 
remaining unsure about Gemistos, did not make his treatise accessible to the 

* Turner 1969, p. 430, Monfasani 1976, p. 206, Woodhousc 1986, pp. 237-8, 
Tinnefled 2002, p. 515 (no. 123), and Blanchet 2008, pp. 370-71. 

95 Scholarios, Pro Arist. 114.17-33, 115.20-30: sec Appendix X.l, below, p. 304, and 
Woodhousc 1986, pp. 264-6. 

% Scholarios, Pro Arist. l.^AdGemist. 118.31 -3; cf. Woodhousc 1986, pp. 219,221, 
308-9. 

9" Woodhousc 1986, pp. 238-9. 
98 Cf. Turner 1969, pp. 431 -4, Blanchct 2008. pp. 367-76. 
99 Cf. Blanchet.. pp. 237-8, 268, GUI 1964, pp. 222-32, Constas 2002, p. 413, 

Tinncfcld 2002, p. 478. 
100 Scholarios, Ad Eugen. 117.18-21; cf. Woodhousc 1986, pp. 267-8, and Blanchct 

2008, pp. 371-2. 
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general public, but distributed it only within a limited circle of associates. 
Gemistos indeed complains that he asked for it several times but managed to get 
it only surreptitiously - in fact it was sent to him by Michael Apostoles - and 
asks Scholarios why he writes against him, if he has no confidence in his treatise 
and does not want to send him a copy.101 The only thing that can be claimed for 
sure is that at this moment Scholarios was still trying to test the orthodoxy of 
Plethon by mentioning his allegedly pagan book at the end of his attack against 
On the Differences. 

The second attack came when Gemistos, some time around 1449, published 
his Reply to the Treatise in Support of the Latins, where he criticized the 
Western theological conception of the procession of the Holy Spirit, which we 
shall discuss later on.102 Scholarios then sent him a lengthy letter in which he 
seemingly congratulates him. At the same time this is obviously the second test 
ofGemistos' Christianity because the letter rather illogically contains a passage 
that, in the context of a fierce condemnation of the polytheism expressed already 
in Gemistos' text, quotes few expressions from the Book of Laws and denounces 
those who would try to revive similar ideas.103 From this letter as well as from 
another roughly contemporary letter of Scholarios' to Oises concerning Juvenal 
it is clear that Scholarios had at his disposal the beginning section of the Laws.10* 
However, it is far less certain that he knew any more about the book because in 
this case he would have surely attacked Gemistos more direcdy and openly. The 
relations between the two men thus remained outwardly friendly - 'Gemistos 
wrote to me kindly', says Scholarios in his letter to Kabakes whom he surprisingly 
does not suspect of paganism nor counts him among the esoteric' circle of 
Gemistos' followers; and at the beginning of his letter to Gemistos himself, he 
also mentions that he is glad about him not being angry that he has sent his 
treatise in defence of Aristode to the Emperor.105 

However, probably around the time he received the letter from Scholarios 
concerning his treatise against the Latins, Gemistos finally got a hold of 
Scholarios' Defence of Anstotle. He reacted to this attack by his equally fierce 
Reply to Scholarios* Defence of Aristotle. Gemistos, like Scholarios, did not care 
about showing his treatise to the author of the criticized text, but sent a copy of 
it just to Constantine XI, now the Emperor, something about which Scholarios 

101 Contra Schol. I 368.5-370.6; cf. Ad. SchoL 
102 Sec below, p. 239. 
103 Scholarios, Ad Geniist. 125.18-23: sec Appendix X,3, below, p. 305; cf. Woodhouse 

1986, pp. 277-9. 
I(* Scholarios, Ad Oes. 479.17-28: sec Appendix X,4, below, p. 305. 
10S Scholarios, Ad Cab. 457.29-458.3, 13-191 Ad Gemist. 118.30-33. 
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complains failing to notice the fact that he has done the very same before.106 He 
claimed some years after the event took place that when Gemistos received his 
second attack contained in the letter of congratulations, he, Gemistos, much 
grieved and gave up hope that his best legislation would ever prove effective 
after this, since we would outlive him and could nullify it either in the flames 
or by the pen, whichever we might choose'.107 However, this does not help 
much to understand why Gemistos virtually at the same time that he received 
Scholarios' congratulatory letter did not hesitate to answer to Scholarios' first 
attack and warning contained in the Defence of Aristotle in such a resolute 
and uncompromising way as is apparent from many passages of the Reply to 
Scholarios}™ Although Scholarios promises in his letter to Gemistos not to 
continue with the polemics about the priority of Plato or Aristotle109 and later 
he claims that the 'fate of our country' prevented him from doing so,110 he in 
fact never really attempted to answer properly. The end of the whole story is 
well known. After the fall of Constantinople, Scholarios, as he himself admits, 
wrote several times to Theodora, the wife of Demetrios, the Despot of Morea, 
about 'the book of Gemistos or Plethon',111 who had died not long before. The 
rulers in Mistra managed to confiscate it and, although asked by many, refused 
to allow copies to be made from it, but, presumably some time after the fall of 
Mistra in 1460, gave it to Scholarios for examination.112 Scholarios thus finally 

106 Ibid. 118.31-3, 119.5-17; cf. Woodhousc 1986, pp. 278-9. 
, (r Scholarios, Ad Jos. 156.21-4, trans. Wbodhouse 1986, p. 281 (altered). 
108 Woodhousc 1986, p. 308. 
109 Scholarios, Ad Gemist. 151.6-10. 
110 Scholarios, Ad Jos. 156.15-16. 
111 Scholarios, Ad Theod. 151.31-152.1; for a lamentation over the destruction of 

Plethon s book written by some of his admirers, probably Kabakes, see Zakythinos 1953, 
p. 375, Ad Pleth. 410:... προς τοις άλλοις έπίσταμαι και α συνέβησαν κατά προδοσίαν εις την 
έμήν βίβλιον και συγγραφήν παρά του δεισιδαίμονος ανδρός μετά της γυναικωνίτιδος εκείνης 
προς τον διπλούν και κακοήθη και άμαθη άνθρωπον. It is perhaps Theodora, whom Gemistos 
has in mind when he reproaches Scholarios for boasting about his success with an otherwise 
unspecified shameful woman, Contra Schol. V 382.4-5; cf. Lagardes note ad loc, p. 383, 
n.40, Alexandre 1858, p. xlvii, n.l. 

112 Scholarios, Ad Jos. 157.27-32. This situation is described by Trebizond writing 
in 1456 and 1457 respectively: Sed multa certe invenierentur, si libri in lucerti emergerent. 
Nam, ut ferunt, a Demetrio Peloponnemium principe sive ah uxore, tit alii aiunt, ipsius vel 
cremati vel reconditi sunt. Adv. Gazam 340.24-7. Nam librum quern de his rebus composuit, 
post... exitum eius ... ne publice legeretur et multis officeret, a Peloponnesiprincipe Demetrio, 
sicut fertur, ereptus celatusque est. £uare nisi diligenter ab iis qui similibus rebus praesunt 
quaesitus igni tradatur... maior clades generi humano fiitura est quam Machumetus invexit. 
Comp. Ill, penultimate chapter = LEGRAND III, pp. 287-8. 
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got the book he was seeking for such a long time, and after a brief inspection, he 
condemned it to the flames. After some hesitation and exchanges with Theodora, 
he himself took care of its public burning, sparing just some explicitly pagan 
parts of it in order to support his judgement. At the same time, by his authority, 
he issued an order under threat of the excommunication that all the copies of it 
possibly made by Gemistos' pupils should be equally destroyed. 

It is interesting to compare Scholarios' severe approach in this case to 
his generally liberal politics and flexibility at the time, when as the patriarch 
appointed by the sultan Mehmed II he was dealing with different problems caused 
by the new situation of the Orthodox Church after the fall of Constantinople. 
In fact the burning of the Laws was the sole occasion when he acted in a similarly 
intolerant and radical manner.113 One could thus claim that he was moved - at 
least to some extent - by his personal hostility towards Gemistos, which may be 
supported by the very fact that he expressly denied such a personal motive and 
by the caution with which he carried out the act, meticulously collecting and 
saving the evidence to justify his decision for the future.114 Scholarios claimed 
that he was sure about the true character ofGemistos for a long time and heard 
about Gemistos' working on the Laws, which took many years, from many 
trustworthy people. Furthermore, he allegedly had some clear indications of it 
already before the Council and also later in Italy.115 From Scholarios' behaviour 
towards Gemistos, as we have just detailed, it is apparent that the Book of Laws 
was the main reason why he suspected Gemistos of being pagan. Scholarios 
possessed some parts of it at least around 1444 when he tried to test Gemistos' 
orthodoxy and possibly also to prompt the authorities to take measures against 
him. However, apart from the Laws, which he had finally managed to acquire 
and destroy, he did not in fact have many other proofs for his accusation, 

1,3 Woodhouse 1986, pp. 355-60, Blanchct 2008, pp. 177-92, Monfasani 2006, 
pp. 462-3. Scholarios gives the detail of the way he acquired Plethon s book in Ad Jos. 
157.27-35: Έπει δε έδει πάντα φανεροϋσθαι τω χρόνω, και ην μεν το βιβλίον του Γεμιστού 
τεθνεώτος παρά τοις άρχουσι της Πελοποννήσου (διττών δε όντων, τους ευσεβέστερους τε 
και μείζους φημί), ούκ ειχον δε άγνοεΐν των εν αύτώ νεγραμμένων την άτοπίαν, έβούλοντο 
μεν αύτίκα πεμπειν ήμΐν, και πολλοίς άπαιτοΰσιν έκγράφειν ούκ ήζίουν διδόναι· υπό δε τών 
καιρών τουτι κωλυθέντες, υπό τών αυτών αυτοί και παρ' ελπίδας ήμΐν ήκον φέροντες, και 
διπλούν ήμΐν ήνεγκαν πένθος, το μεν έπ' αύτοΐς, άποναμένοις τής κοινής συμφοράς, έζ ων άλλοι 
προπετέστερον βουλευσάμενοι κατεπράζαντο· το δ', επί τω βιβλίω. Ibid. 171.8-11, 34-172.10. 
Blanchet argues for the dating of the burning to the Laws to 1455 or early 1456, but this 
is difficult to square with the information provided by George of Trcbizond and the overall 
chronology as reconstructed by Monfasani. It seems that both in 1456 and in 1457 he thinks 
that the book still exists; cf. the previous n.l 12. 

114 Blanchet 2008, pp. 188-9. 
115 Scholarios, Ad Jos. 155.30-156.1. 
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although he reports on Gemistos' education and the reasons of his moving to 
Mistra, which definitely seems to be information he knew only indirecdy from 
hearsay and thus not very reliable as a proof.116 If our assumption that Apostoles 
really learned about his alleged paganism from the end of Defence of Aristotle is 
true, then Scholarios remains completely isolated in this period in his suspicion 
towards Gemistos, based primarily on few lines from the Laws. 

At the same time, it is clear that Scholarios is being, at least to some extent, 
tendentious. Although the main reason of his attacks against Gemistos seems 
to be indeed the suspicion of paganism, there are also other, personal reasons 
for his hostility. First, it has been assumed that both held the office of general 
judge - Scholarios in Constantinople and Gemistos in Mistra - which may have 
possibly provoked their mutual rivalry."" What is, however, more certain is the 
bad conscience of Scholarios after the Council of Florence. While Gemistos, 
together with his pupil Mark Eugenikos and his brother John, took a decided 
anti-Unionist position, Scholarios was more reluctant and tried to stand between 
both camps, if he was not at some moment even supporting the Latins. However, 
after his return home he became a follower of Mark Eugenikos and finally, as it 
has been already mentioned, even succeeded him as the head of the anti-Unionist 
party.118 It is no wonder that Gemistos, like John Eugenikos, regarded Scholarios 
as an inconsistent opportunist in religious questions and did not hesitate to say 
so in full in his Reply.119 What, nevertheless, is certainly the main reason why 
Scholarios looked at Gemistos with animosity, was his critique of Aristotle. 
Scholarios was not only an Aristotelian in the traditional Byzantine style, but he 
was also strongly influenced by the Western scholastics. He thus did not observe 
the traditional distinction between the secular philosophy of Aristode and the 
sacred theology of the Fathers, as was usual in Byzantium,120 but, in contrast, 
he attempted to introduce into Byzantium rational speculative theology 
according to Western models and based on the works of the Philosopher. In this 
situation, Gemistos published his Differences in which he claimed that Plato was 
superior to Aristotle and, furthermore, hinted that the former was also closer 
to the Christian faith.121 Such an opinion was certainly very uncomfortable for 
Scholarios and may have even equalled heresy in his eyes. 

1,6 Scholarios.,^ Theod. 152.26-153.15, ΛΛ>. 162.3-29. 
, r Zakythinos 1953, p. 131, Masai 1956, p. 63, n.2, Turner 1969, p. 429, 1976, p. 57. 
,,H Gill 1964, pp. 222-32, Turner 1976.pp. 428-38. 
1,9 Contra SchoL XXVII 452.20-454.3. 
120 Benakis 1990 and also Podskalsky 1977. 
121 Turner 1969, pp. 424-8,430-31. 
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Another important critic ofGcmistos, who attacked him probably just shortly 
after his death, was Matthew Kamariotes.122 He was formerly an enthusiastic 
admirer of his treatise On Virtues, even expressing a wish to see its author.123 Some 
time around 1455 he finished a treatise124 refuting the determinism contained in 
Plethon s Laws. He had obviously at his disposal chapter 6 of book II, devoted 
to the problem of fate.12S It seems that this text circulated separately126 - perhaps 
because it has been copied from the Laws without the knowledge of its author 
- and was never officially published. (Scholarios at least does not mention it 
anywhere.)12" Kamariotes was, however, a pupil of Scholarios, so it is probable 
that he learned about Gemistos' polytheism from this source,128 and this 
information was just confirmed by the text on fate, which he somehow managed 
to obtain and which he denounced in his treatise. Because of his previous wish 
to see Gemistos mentioned above, it, nevertheless, seems that he did not know 
him personally. 

Scholarios was the most important opponent of Gemistos in the Greek East; 
George of Trebizond was to play a similar role in the Latin West.129 Most probably 
in 1456 and 1457 he wrote in Latin two important treatises130 that contain an 
account of Gemistos' paganism and that are often accepted as a reliable source 
of information about it. For many reasons they deserve to be quoted in full. 
In 1456 in his treatise against Bessarions associate, Theodore Gazes, Trebizond 
tells us: 

There lived in the Pcloponnesc a certain man who was utterly impious and 
irreligious, by name Gemistos. During his lifetime he perverted many from faith 

122 On Kamariotes see PLP, no. 10776. 
123 Kamariotes, Ad Cab. 
l2A Kamariotes, In Plcth.\ cf. Astruc 1955, 259-61. 
125 However, Kamariotes makes clear that it was the only text by Plethon he had at his 

disposal, In Pleth. 208-10: ώς κάντεΟθεν ήμϊν γίνεσθαι δήλον και έτερα αύτώ πεπραγμάτευται, 
ήσέβήσθαι δε μάλλον είπεΐν οίκειότερον, βιβλία πάντα πάσης ασεβείας άνάμεστα. ει και μήπω 
των άλλων ουδέν ουδέ ώπται ήμϊν, μηδέ όφθείη, πυρι πάντων ζήλω ευσέβειας παραδοθέντων 
ύπό παντός, ϊνα μη και εις έ'τερον αγώνα λόγων άναγκασθείημεν καταστήναι. μόνω δέ τω περί 
ειμαρμένης έντύχομεν και ώς παρασκευής εϊχομεν, άπηντήσαμεν προς αυτό.... 

126 Alexandre 1858, pp. xc-xcii, Masai 1956, pp. 197-8. 
127 Masai 1956, p. 396, n. 1, Monfasani 1992, p. 48, n. 16. 
12* Woodhouse 1986, pp. 362-3. 
129 On George of Trebizond see PLP, no. 4120, Viti 2000, Monfasani 1976. 
130 Monfasani 1976, pp. 162-70. 
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in Christ to the foulest beliefs of the pagans; and on his death, which took place 

about two years ago, he left some books whose theme was De Republics which 

laid down to his own satisfaction the foundations of his whole profanity. For he 

thought to bring it about through his writings and his eloquence that one day all 

men would adhere to his follies. Thus he preached, while still living, that within 

a few years after his death all nations would revert to the true theology of Plato. 

Whether it was from devilish inspiration or from the ungodliness of powerful 

friends that he convinced himself of this, I do not know. But much would 

certainly be discovered if the books came to light. It is said that they were burned 

or hidden by either Demctrios, prince of the Peloponnese, or his wife.131 

A year later in his famous A Comparison of Philosophers Aristotle and Plato he 
gives even more details: 

A second Muhammad (Machumetus) has been born and brought up in our 

time who, unless we take care, will be as much more destructive than the first as 

Muhammad was himself more destructive than Plato. 

Then Trebizond introduces Gemistos, praises his abilities and mentions that he 
has changed his name to Plethon: 

so that we should more readily believe him to have come down from heaven, and 

thus the sooner adopt his doctrine and law. 

As Trebizond claims, he is also said to have written new customs of life, in which 
there is much against the Catholic faith: 

It is known that he was so much a Platonist that he claimed that nothing 

other than what Plato believed about the gods, the soul, sacrifices to the gods 

or daemons, and all the rest, great and small, was true, and he dared to write it 

without restraint. I myself heard him at Florence - for he came to the Council 

with the Greeks - asserting that the whole world would in a few years adopt one 

and the same religion, with one mind, one intelligence, one teaching. And when I 

asked: 'Christ's or Muhammad's?' he replied: 'Neither, but one not differing from 

paganism.' I was so shocked by these words that I hated him ever after and feared 

him like a poisonous viper, and I could no longer bear to sec or hear him. I heard, 

too, from a number of Greeks who escaped here from the Peloponnese that he 

openly said, before he died, almost three years from now, that not many years 

131 Trebizond, Adv. Gazam 340.15-27, trans. Wbodhouse 1986, pp. 365-6. 
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after his death both Muhammad and Christ would be forgotten and the real truth 

would shine through on all the shores of the world.I32 

The problem with George Trebizonds testimony is that it is burdened with his 
hatred towards Plato (he was a firm Aristotelian) and to Cardinal Bessarion 
and his humanist circle that he believed was conspiring against him. The two 
testimonies, just quoted, must be therefore read in this particular context. 
Trebizond s Comparisony one of the main proofs that is usually quoted to illustrate 
Gemistos' paganism, certainly deserves the verdict, according to which it 'has an 
excellent claim to rank among the most remarkable mixtures of learning and 
lunacy ever penned/133 It starts with a relatively reasonable criticism of Plato, but 
at the end it culminates with an apocalyptic vision in which Trebizond claims 
that Christian faith is threatened by four succeeding Platos - Plato himself, 
Muhammad who received his education from a Platonic monk and Gemistos 
Plethon, who recently preached pagan Platonism. The fourth Plato is not named, 
but it may well be Bessarion, who almost became pope in 1455.,v* It therefore 
seems that Trebizond, apart from expressing his indignation over the news of 
the recently found neo-pagan book which could well have been really genuine, 
attempts to involve Gemistos in his own previous personal quarrels with the 
circle of Bessarion and the cardinal himself, using his former teacher as a means 
to discredit him. 

These are not, however, the only problems with Trebizond s testimony. First, 
both accounts were obviously written after Gemistos* book was confiscated, 
which must have certainly provoked a scandal and attracted public attention to 
its author, already dead at that time. From the first text we do not, in fact, learn 
much more than anybody in Mistra or perhaps Constantinople would have 
known (but naturally not in Italy). Trebizond does not even mention here that 
he met Gemistos some years ago and knew about his polytheistic beliefs, as he 
claims later, which is strange, but still not impossible to accept. More important 
is thus the second text, where Trebizond speaks about his personal encounter 
with Gemistos. The way he describes it is, nevertheless, highly untrustworthy. 
First, it is far from certain that Trebizond was at that time in Florence.135 We may 
also ask why he did not warn against such a dangerous person, as Gemistos in his 
eyes had been, earlier, but published the truth about him only now, almost 20 

132 Trebizond, Comp. Ill, penultimate chapter = LEGRAND III, p. 287, trans. 
Woodhouse 1986, pp. 168, 366-7 (altered, see Monfasani 1976, p. 163, 1988, p. 119). See 
also the English summary of the whole passage in Woodhouse 1986, pp. 366-8. 

133 Hankinsl991,p.236. 
134 Monfasani 1976, pp. 79-84,90-97,108-9,152-62, Hankins 1991, pp. 236-45. 
1" Monfasani 1976, pp. 39-40. 
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years later. Furthermore, if Gemistos was really a pagan, he must have been very 
successful in concealing his true beliefs from the people around him, including 
the participants in the Council. But why then would he have talked so openly to 
Trebizond whom he scarcely knew ? 

There are also some internal problems with the conversation as reported 
by Trebizond. Both in Plethons writings as well as in contemporary Byzantine 
discussion there is difficult to find a Greek equivalent for the Latin term 'religion 
(religio)y employed by Trebizond which, as Gemistos is supposed to have said, 
should soon be adopted by 'the whole world*. However, this is the very core of 
Trebizond s allegation.1 * The conversation reported by him thus can be, at best, 
an ex post interpretation of some of his, certainly more cautious and innocent, 
talk with Gemistos.1 r Furthermore, it is clear from another passage in which, 
like Kabakes, he attributes to Gemistos the belief in the Sun and heliolatry, that 
Trebizond was not in fact properly informed about the form of the paganism 
described in the Laws."* Despite all his unreliability, what is still sometimes 
accepted as a true point of Trebizond s narrative is Gemistos' belief in the revival 
of paganism in the near future.139 However, a similar prophetic vision is in fact 
already contained in the first Trebizonds text quoted above and the problem 
is that it is not really compatible with Gemistos* and Laonikos' conception of 
history, in which fate, quite indifferent to any particular religion, saves the just, 
and punishes the unjust.140 The belief in the recent revival of paganism suits 
certainly much better the apocalyptic and eschatological fears of Trebizond who 
even considered himself a prophet and many times in his life professed clear 
visions of the future, in which Plato and Aristotle had also their specific roles.m 

To illustrate further this side of his character, we may quote two other, much 
later texts, in which he speaks about Gemistos and his connection to Bessarion. 

136 Fcil 1986, pp. 165-7: 'Doch durftc cs aus sachlichcn Griindcn hochst 
unwahrscheinlich scin, dafi die Mittcilung bci Gcorgios eine wenn auch vcrdeutlichende 
Wicdergabe cincr Aussagc Plethons enthalt. Schon gar nicht kan cs sich urn eine einigermafien 
wortgetreue Ubcrsetzung eines Ausspruchs Plethons handcln. Denn Plethon sprach und 
schrieb griechisch. In dieser Sprache aber gab es auch zu dieser Zeit keinen Terminus, dcr 
von scincm Sinn und seiner Bedeutung her "religio" als Ubersctzung verlangt hattc.' This 
conclusion is based on a broader comparison with contemporary authors, since in his book 
Feil studies the general usage of the term 'rcligio'in the Modern Era, including Trebizond as 
well as Bessarion and his circle, ibid., pp. 168-91. 

i r Monfasani 1976, pp. 39-40. 
138 Trebizond, Adv. Gazam 302.38-303.4, Comp. Ill, penultimate chapter; 

cf Woodhouse 1986, pp. 367-8. 
139 Monfasani 1992, pp. 59-61. 
140 Sec above, pp. 12-13, 27,216, and below. 242-4. 
141 Monfasani 1976, pp. 35.49-53, 85-103.128-36,140-41.148,183-4. 
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The first one is an address to the sultan Mehmed II, written in Greek probably 

in 1476, in which Trebizond undertakes a rather difficult task, to persuade the 

triumphant conqueror of Constantinople to embrace Christianity:142 

Then also occurred at Rome the apostasy from Christ to Plato at the instigation 

of Cardinal Bessarion, who is honoured as pious by Pope Paul and by all his own 

people because he lives his life according to Plato and who is held in reverence by 

the Venetians and by King Ferrante of Naples as a saint and a wise man, or rather 

one should say, as an apostle and evangelist of Plato himself, and of Gemistos, 

who strove to paganize the Eastern Church by his own writings.143 

In 1466 he warned Sigismondo Malatesta, who two years earlier had transferred 

the remains of Gemistos from Mistra to his paganizing temple in Rimini, against 

the dangerous influence the philosopher might have even after his death:144 

I told Sigismondo that unless he threw out of his city the Apollo who lives in 

the corpse of Gemistos, something bad would befall him. He promised to do 

it. He left it undone. Sickness brought him to the brink of death in Rome. He 

sent for me the hour he was stricken so that through the vain predictions of the 

astrologers I might tell him what would happen to him. Putting my trust in God, 

I sent the message: 4ln eight days he will be well.' After the prophecy came true, 

I told him that the disease had struck him because he retained in his home the 

corpse of Gemistos. He promised again that as soon as he returned to Rimini, he 

would cast it into the sea. I praised his resolution and urged him to do it lest worse 

happen to him. He returned to Rimini. Again he left it undone. Again he became 

ill. Before I learned about it, he died [9 October 1468]. I wrote to his wife and 

children why this had occurred and added that unless they fulfilled what he had 

promised, worse would befall them.14* 

It therefore seems that the testimony of Trebizond on Gemistos is not only 

highly tendentious as it is the case of Scholarios, but also extremely unreliable 

and, in fact, it is doubtful whether it contains any independent information 

about his alleged paganism at all. 

142 Ibid., pp. 223-4. 
143 Trebizond, Dediv. 571 (ch. 3), trans. Monfasani, 565-6 (ch. 3). 
144 Monfasani 1976, p. 214. 
145 Trebizond, Ad Bess. 171 (ch. 38), trans. Monfasani 1976, p. 214 (altered). The date 

in brackets is supplied by John Monfasani. 
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There are two other, perhaps less significant, but also notable adversaries of 
Gemistos among the contemporary Greek philosophers and scholars. The first 
one is George Amiroutzes who travelled as one of the three lay philosophers (the 
other two were Gemistos and Scholarios) to the Council of Florence. Being a 
pro-Unionist, he silenced Gemistos in a very impolite way at an occasion when 
the latter was trying to support Mark Eugenikos.146 Because in his treatises, which 
have come to us unfortunately only in a very fragmentary state, Amiroutzes acts 
as a firm partisan of Aristotle and refutes both Plato and Plotinus; it seems that 
one of his aims is to respond to Plethons attempts to revive ancient Platonism.14' 

Theodore Gazes, mentioned above already several times, was a great rival of 
George of Trebizond. As a prominent translator of Aristotelian texts, a member 
of the learned circle of Bessarion and his expert on Aristode he was the natural 
target of Trebizonds attacks.MH At the same time, however, Theodore was much 
worried about the Platonic studies of Gemistos and many of his writings are 
directed against him. During the Plato-Aristotle controversy he thus argues 
against some of the latter s refutations of Aristotle in the Differences^ but also 
against his deductions about the origin of the Turks.150 Gazes' most notable 
rejection of Plethons attack on Aristode is contained in a letter to Bessarion in 
which he reacts to Trebizonds accusations from A Comparison of Philosophers 
Aristotle and PUto. Gazes' situation was delicate since Gemistos was a teacher 
of his patron Bessarion. Even though he denounces Celsus' and Julian's critique 
of Christianity, aiming possibly indirectly also at Plethons interests in ancient 
pagan Platonism, he mentions him only briefly refusing his one-sided refutation 
of Aristotle.151 As he says: 

To Plcthon happened the same thing as to so many other people: they eagerly 
seize upon whatever notions occur to them and found sects. Then they dispute 
among themselves and quarrel continuously, so that they are never free from 
empty contentiousness. They should agree in their opinions... .,5: 

146 Syropoulos, Mem. IX, 12 446.17-21; cf. Woodhouse 1986, p. 173. 
147 On Amiroutzes see PLP, no. 784, and Monfasani 2011a where Amiroutzes' 

philosophical treatises are published and translated. 
UH On Gazes see PLP, no. 3450, Geanakoplos 1989. pp. 68-90, Bianca 1999; for his 

philosophy and role in the Plato-Aristotle controversy sec Monfasani 2002a; for Trebizonds 
attack on Gazes see Labowsky 1968. 

N9 Gazes, Adv. Pleth., Defato, Monfasani 2002a, pp. 269-70,273-4, 275-7. 
150 Gazes, Ad Phil., Gazes quoted Gemistos* Ad Theod. 114.24-115.3. 
m Gazes, Ad Bess. 196 (7), fols 15v-l6r; cf. Labowsky 1968, Monfasani 2002a, 

pp. 278-9. 
"2 Gazes, Ad Bess. 196 (7), fol. 16r, trans. Labowsky 1968, p. 185. 
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Gazes thus complies with Bessarions wish, mentioned above, that those who 
want to contribute to the Plato-Aristotle controversy should either defend 
Aristodes philosophy against Gemistos' criticism or demonstrate that there 
is a harmony between both authors.1 S3 Furthermore, in his treatise on ancient 
Greek months, Gazes attempts to refute Plethons rather artificial calendar. This 
criticism is definitely noteworthy since it shows that he had to have had some 
parts of the Laws at his disposal.154 However, there is one interesting feature of 
Gazes' critique of Gemistos. In none of his treatises he attacks, at least overtly, 
Plethon s neo-paganism, but rather tries to counterbalance his anti-Aristotelism 
and disagrees with him on some other scholarly issues. At the same time, 
however, he is willing to discuss, critically though, Plethons paganizing Laws in 
his own work On Months. 

Thus, unlike in the case of Scholarios or George of Trebizond, Gazes is more 
concerned with Gemistos* critique of Aristotle than with his alleged apostasy 
from Christianity. Moreover, the resolute pro-Aristotelian stand may be ascribed 
to all four main critics of his - Scholarios, Trebizond, Amiroutzes and Gazes 
alike. It is obvious that this was the main driving force that set them against 
Gemistos, since, in general, the partisans of Plato seem to be more tolerant of 
his views. 

Having gone through the testimony of the most important contemporaries 
associated in diverse ways with Gemistos, we may conclude that, strangely 
enough, those who most resolutely accuse him of paganism or, on the contrary, 
admire him for it, were not, in fact, in close contact with him and that they 
based their accusation or admiration on the fragmentary information they had. 
Gemistos' direct pupils or friends, in contrast, do not provide any substantial 
evidence for his alleged paganism. Furthermore, it is highly improbable that 
there was any neo-pagan circle in Mistra because, again, there is no evidence that 
any of them would have been a member of it or directly influenced in this way by 
their allegedly pagan teacher. There are also further external indications pointing 
strongly against the existence of a paganizing circle in Mistra or any Gemistos' 
pagan activity there. First, it is highly improbable that any Despot of the Morea 
would have tolerated any unorthodox activity by Gemistos and his pupils. On 
the contrary, during his roughly 40-years-long stay in Mistra, Gemistos was 
allowed to take part in the governing of the Despotate, several times he received 

1" Bessarion, Adv. Pleth. 150.8-11; cf. Monfasani 2002a, p. 276. 
IVl Gazes, De mens., see above, p. 159, n.77, and most notably 1168B: κάν τοις περί 

νομοθεσίας δη λόγοις. 
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land in reward for his services, he was also invited to participate in the Council 
and, moreover, he was buried according to Orthodox custom. ,S5 Second, even 
if an extremely well concealed circle of neo-pagans really had existed in Mistra, 
it would have supposedly included also Gemistos' sons as well as other relatives 
and close associates.1 * In such a case it is difficult to imagine that after the death 
of Gemistos the Laws, allegedly a sacred book of a secret society, could ever have 
been seized by the Despot and his wife and also, as we shall see, that there would 
have been only one copy of it. We thus have to conclude, that if Gemistos had 
been really a pagan polytheist, it had to be his personal belief only.ls~ 

, s s Alexandre 1858, p. xxxix, Wbodhouse 1986, p. 7. 
1 * Masai 1956, pp. 306-9 contra Woodhouse 1986, p. 363. 
,S7 Already Kamarioces notes that Gemistos was very successful in concealing his 

real opinions, In Pleth. 218: καθό Πληθών πάντας και τους πώποτε υπέρβαλε· βεβιωκώς μεν 
αυτός εν άβελτερία παντοία, ύπόκρισιν δ* έσχάτην παρά πάντα τον αύτοΟ βίον έπιδειζάμενος 
και βιβλία τοιαύτα καταλελοιπώς, α το γ' εις αυτόν ήκον, πάντας έμελλε της μακαριότητος 
άποσχοινίζειν και τάγαθοϋ, ϊνα μηδ' αποθανών γοϋν παύσαιτο τω τών ανθρώπων λυμαίνεσθαι 
γένει· εί μη κάνταυθα μάλλον ή πρότερον, παρόσον ζών μέν έτι, δεδιώς και ύποκρινόμενος, το 
δη λεγόμενον λαγώ βίον έζη κρυπτόμενος και μόνοις έκείνοις τον ιόν της κακίας έγχέων, δσοι 
άμαγέπη αύτω έπλησίαζον. ... έκρυπτετο ούν έτι ζών, μη φωραθεις άσεβων, δίκην άποτίση, 
ην εικός άποτιννύειν τους άπόνοιαν νενοσηκότας και έσχάτην άσέβειαν. αποθανών δέ, ούκέτι 
ούδ' υποκρίνεται, άνέδην ούτω πάσι νομοθετών, α τοις και όπηουν προσέχειν, ή τετολμηκόσιν, 
ή τολμώσιν, ή καΐ τολμήσουσιν .... 





Chapter 16 

Change of Name 

What is usually invoked as a proof of Gemistos' paganism is the change of his 
name to Plethon, which supposedly happened in 1439 in Florence during his 
lectures on Plato to the humanists. The name itself, which is just a classicized 
form of Gemistos, certainly associates its bearer with Plato.1 But not only this 
- because the metaphysical system of the philosophia perennis requires that the 
human soul is repeatedly reincarnated, 'Plethon' could be also understood as 
the second Plato in the sense of a new reincarnation of the soul of 'the divine 
philosopher'.2 

In order to trace how this pagan* pseudonym progressively begun to be used, 
we must naturally rely only on Gemistos* autographs (the manuscripts written 
in the hand of the author) or on the texts within which it appears, not in their 
headings or titles since these may easily be a result of later alterations. The text 
in which the name 'Plethon* is usually thought to be used for the first time is the 
Differences, written in Florence during the Council.3 However, at the beginning 
of the autograph, which has been preserved, only George Gemistos appears as 
the name of the author.4 Thus the usage of the surname Plethon is not in fact 
documented until the Defence of Aristotle, written by Scholarios around I444.s It 
is similarly absent from the headings of the autographs of the Reply to SchoUnos6 

and appears in the text of this treatise in the two passages that are, however, 
direct quotations from Scholarios." Other early occurrences are two letters of 
Apostoles to Argyropoulos8 and Kamariotes' book,9 the former written still 

1 Schultze 1874, pp. 72-3, Masai 1956, pp. 384-6. Woodhouse 1986, pp. 186-8. 
2 Bessarion, Ad Dem. Andr. 469.3-8. 
3 Masai 1956, pp. 384-5. 
4 Dr^321.1,Mionil985,p.385:AAirr. Gr. 517 (= 886),fol. 13. 
s Scholarios, Pro Arist. passim. 
6 Contra SchoL 368.1 Lagarde = 1 Maltese; ci. Mioni 1972. p. 223: Marc. Gr. IV.31 (= 

1316), Mioni 1985, p. 385: Marc. Gr. 517 (= 886). fol. 30. 
7 Contra Schol. Ill 372.2, VII 384.15. 
K Apostoles, AdArgyr. I 373, AdArgyr. II 375. 
9 Kamariotes, In Plcth. passim. There is only one passage where Kamariotes uses 

the name Gemistos: ibid. 2: ύφ* ων [sc. πονηρών δε πνευμάτων], ώς εικός, και Πληθών 
έλληνικώτερον δήθεν εκ Γεμιστού την αρχήν όνομασθήναι δεδίδακται.... 



236 T))e Philosophy of Gemistos Plethon 

during Gemistos' life, the latter probably finished shortly after his death. These 
three texts have been discussed above and we have seen that they all depend 
in some way on Scholarios and his Defence of Aristotle. It is noteworthy that 
even Scholarios, when writing to Eugenikos, does not talk about Plethon, but 
about Gemistos.10 There is no other reliable evidence that the name 'Plethon 
was publicly or privately used during Gemistos' life. We may note that Cyriac 
of Ancona mentions in his diary meeting Gemistos the Platonist {Gemisteus 
PUtonicus)11 which may be the title by which he was sometimes addressed. 

There is just one important exception when the name Plethon is used during 
his lifetime and this is the Book of Laws. According to Scholarios' thorough 
description provided in order to justify his decision to burn it and whose 
reliability we have no reason to doubt, it was entitled: 'Plethons First Book of 
Laws (Πλήθωνος Νόμων συγγραφής βιβλίον πρώτον)' and similarly in the case of 
the other two books.12 At the end of the Defence of Aristotle Scholarios makes 
clear that he possesses a part of the Laws, presumably its beginning with the 
heading declaring its author. It is therefore possible that he consciously connected 
together the excerpts from the polytheistic book, which had first aroused his 
suspicion against Gemistos, with the recendy published Differences and wrote 
his reply to this treatise using the name 'Plethon, and not 'Gemistos' under 
which it had appeared. He intended this intrigue in order to test Gemistos' real 
beliefs, about which he was far from certain at this time. To a Byzantine with 
classical Greek education it had to be undoubtedly clear that both names meant 
the same thing.13 It therefore seems that Scholarios connected the critique of 
Aristode, whose author, Gemistos, was well known and, which was in his eyes 
impious, with his information about the Laws written by a certain Plethon. This 
is confirmed by Scholarios' appeal to Gemistos. He wanted him to declare that 
he was not Plethon, nor did he know any Plethon writing against the Christian 
faith, which would dispel any suspicion and refute his accusers.14 If both treatises 
had been published under the name of Plethon or this had been a well-known 
surname, Scholarios would not have had to ask this. 

We can therefore conclude that the name Plethon was neither used publicly 
before Gemistos' death15 nor were his works published under it and that it 
was restricted solely to the Laws. However, in the years following Gemistos' 
death, during the Plato-Aristode controversy that took place among the Greek 

10 Scholarios, AdEugen. 117.8. 
1' Cyriac of Ancona, Ep. V,55. 
12 Scholarios, Ad Jos. 159.10-12. 
13 Scholarios, Pro Arist. 114.17-33. 
14 Ibid. 115.20-30. 
15 Masai 1956, p. 52. 
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emigres in Italy in the second half of the 1450s,16 the situation changes and the 
texts written in Greek at that time exclusively refer to Plethon.17 One of the 
possible sources through which this name became known might have been 
KamaΓiotes, On Fate, in which the name Plethon already appears. Thus in the 
late 1450s Theodore Gazes wrote a treatise with a similar title,18 where Plethon 
is mentioned. More important is the fact that during the controversy Gemistos 
is never mentioned as a person influential at the court of Mistra, an eminent 
humanist and teacher or someone suspect of polytheism,19 but rather as an 
extreme Platonist and radical anti-Aristotelian. He thus appears as an abstract 
character, rather than a living person and a late colleague of the debaters. The 
Differences and the Reply to Scholarios whose autographs have 'Gemistos* written 
in their headings, had to be gradually subsumed under the name 'Plethon1, which, 
because of its form, was naturally very appropriate to designate a determined 
Platonist. However, the situation is quite different when the actual person is 
meant. In this case Gemistos always comes to the fore, sometimes just with a 
note that he changed his name to Plethon. Trebizond thus always speaks about 
Gemistos, who was guilty of paganism, and only in the second place about 
Plethon.20 Similarly, even though Kabakes writes about Plethon in his personal 
notes, in conversation with Bessarion they talk about Gemistos.21 

16 Monfasani 1976, pp. 152-70,201-29, Woodhousc 1986, pp. 364-72. 
r Bessarion, Adv. Pleth. 149.2-3,6, 22,24, 150.9-10, AdApost. 511.4, 10, 13, 512.8, 

28,31, 513.13, De nat. 92.4-5,9, 12,24,98.16, 26, 128.25 (Latin version: 93.10,25,99.19. 
129.30), In cai 272.23, 30 (Latin version: 273.16), Gazes, Ad Bess. 196 (7), Defato 243.22, 
25,244.21, Adv. Pleth. 153.3.10,154.12,15,17,155.12,19,30,34,156.18,33,157.1,12,26. 
29, 32, 34, 158.8, Apostoles, Ad Gazae 161.13, 15, 22, 29, 162.10-12, 20, 23, 26-7. 164.5, 
II, 167.34, 168.5, 8, 18,35. 169.1, 26,30, KaJlistos. Def. Gazae 171.10,27,29.33,172.2,8, 
14, 17.19,40, 174.4,16, 19-21,24, 26, 31. 176.7,178.20,22,35,180.28,182.3,183.9-10, 
187.24, 189.25, 27, 36-7, 190.3, 29, 195.29,196.4, 198.36, 39, 202.32-3, 203.23. Sec also 
early Arabic translation of the Laws where 'Plethon* docs not even appear at all, and only 
Gemistos is mentioned as the author, Nicolet-Tardicu 1980, pp. 39-40, Tardicu's appendix 
to Or. mag., pp. 157-8. 

18 Gazes, Defatox cf. Monfasani 1976, p. 211. 
19 Not a really important exception is Andronikos Kallistos, who claims that Plethon 

does not represent a real Platonic theology, because this was genuinely Greek and Plethons 
book is reported to be influenced by Zoroaster. Def. Gazae 178.19-24. Kallistos might have 
learnt this detail already from Scholarios' Defence of Aristotle and even in his treatise Plethon 
is rather an abstract person than somebody who lived just few years ago. 

20 Trcbizond.^u Gazam 302.39,340.16, Camp. Ill, penultimate chapter = LEGRAND 
III, pp. 287-9, with the mentioning of the change of Gemistos* name (L· vulgo Gemistus a 
semetipso PUton estaqjiominatus\ Dediv. 571 (ch. 3), Ad Bess. 171-2 (ch. 36-9,41). 

21 Seeabove,p.218,nn.79-80. 
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It therefore seems that the name 'PlethorT, which was originally restricted to 
the Book of Laws, later gradually came to designate the author who, with his two 
anti-Aristotelian treatises On the Differences and Reply to Scholarios, started the 
whole controversy about the priority of Plato and Aristotle. 



Chapter 17 

Fight for Orthodoxy 

Gcmistos' Reply in Support of Latins is directed against the work of John 
Argyropoulos, whom he knew well from the Council of Florence.1 With a 
certain degree of probability we may suppose that the treatise was written 
around 1449, when its addressee Lukas Notaras became the Grand Duke of 
the new (and last) Byzantine Emperor, Constantine XI (1449-1453). Both the 
Unionists, defending the recently signed agreement with Rome as well as the 
anti-Unionists were attempting to influence the politics of the new government. 
Probably in this situation Gemistos was, as he says, asked (νυν κελευσθείς) -
possibly by Notaras2 - to defend his previous stand at the Council or perhaps he 
wished to answer himself the Unionist treatise of his colleague at the Council. 
His reply is most probably to be dated to around 1450.3 Both Scholarios* and 
Bessarion then reacted to his work.5 

We cannot go into all the details of the theological reasoning about the 
Trinity developed by both thinkers,6 but it is definitely useful to look closely at 
the key arguments of Gemistos. The main point contested by him is the argument 
Argyropoulos introduced to support the Latin position, according to which the 
Holy Spirit proceeds from both the Father and the Son alike (the problem of 
thcflioque). To assure the common consubstantiality (ομοούσιος) as well as the 
same perfections (τελειότητες)' of the first two divine persons, Argyropoulos 
postulates the following principle: things with different potentialities must have 
also different essences, which is obviously not true about the Father and the Son/ 
Gemistos takes this axiom* as representing the official Latin theology. He admits 
that it is intended to ensure the Sons role in the procession of the Holy Spirit 

1 Woodhouse 1986, pp. 40-41. 
2 Turner 1976, pp. 62-3. 
3 Masai 1956, p. 391, Turner 1976, pp. 61-3, Woodhouse 1986, pp. 270-72, 

Monfasani 1994, p. 841. 
"* Scholarios, Ad Gemist. 
s Bessarion, Contra Gemist. 
6 For fifteenth century discussions concerning the procession of the Holy Spirit see 

Monfasani 2012d. 
- Argyropoulos, De proc. 118.10-119.6: see Appendix VII.3, below, pp. 298-9. 

Cf. Monfasani 1994, pp. 842-3. 
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because if the Son did not participate in it, he would have a different potentiality 
and, consequendy, also a different essence than the Father. However, he criticizes 
rather maliciously the axiom as exceedingly convenient* for Hellenic, that is 
pagan, theology, but fundamentally opposed to the Church.8 Moreover, other 
details as well as the overall tone of his treatise show that Gemistos does not 
attempt to argue against Argyropoulos only, but against Latin and pro-Unionist 
theology in general. 

To support his criticism, he first explains that Hellenic theology places one 
God uppermost in all things. This God is himself an indivisible one, in contrast 
to the plurality of his children, of whom some are higher and some lower and 
each has assigned a larger or smaller part of this universe. Nevertheless, none 
of them is either equal to the Father or similar to him because all the other 
essences are much lower in their divinity. They are also called the gods as well 
as the children and the works of the highest God since Hellenic theology does 
not distinguish between Gods generation and creation, will and nature, or, 
'in general*, between activity and essence. Hellenic theology presupposes that 
the children of the highest God are different in their divinity because they are 
lower essences, and bases this claim on the axiom in question. According to it, 
the greatest difference of potentialities may be found between the thing that 
exists itself through itself and the one that exists through something different. 
As Gemistos claims, this is, nonetheless, unacceptable for the Church because, 
if we admit the axiom introduced by Argyropoulos, it would necessarily lead 
to a conclusion that the first two divine persons have different essences. This is 
because the Father has a potentiality to be himself through himself and is really 
so, whereas the Son, apart from other differences between them, is not any more 
himself through himself, but through the Father.9 

8 Contra Lat. 300: sec Appendix VII,4, below, p. 299. 
9 Ibid. 302-3: Ή μεν γάρ 'Ελληνική θεολογία ένα θεόν τον άνωτάτω τοις ούσιν έφιστάσα, 

και άτομον εν, και έπειτα πλείους αύτώ παΐδας δίδουσα, προύχοντας τε άλλους άλλων, και 
υποδεεστέρους, ους και άλλον άλλω αύ μείζονι ή μείονι του παντός τούδε μέρει έφίστησιν, 
δμως ούδένα αυτών τω πατρι Γσον, ή γοΰν παραπλήσιον άξιοι είναι. Και γάρ ετέρας τε απαντάς 
ουσίας και πολύ υποδεεστέρας ποιεί, και θεότητος ωσαύτως. Προς γοΰν τω παΐδας τε τοϋ θεού 
και θεούς και αυτούς καλεΐν, έτι και έργα άμα τού αύτοϋ θεού καλεί, ούκ άξιούσα επί γε του 
θεού γεννήσεως δημιουργίαν διακρίνειν, δτι μηδέ βούλησιν φύσεως, δλως δε ειπείν, μηδ' 
ουσίας ένέργειαν. Ετέρας δ' ούν θεότητας τε και ουσίας υποδεεστέρας τους τού άνωτάτω θεού 
παΐδας ή γε Ελληνική θεολογία ποιεί, ούδενι άλλω ή έκείνω έπερειδομένη τω άξιώματι, ώς ων 
αί δυνάμεις διάφοροι, και αυτά αν εΐη ταΐς ούσίαις διάφορα, κρίνουσα τε μεγίστην δυνάμεων 
διαφοράν τήν τού αυτού δΓ αυτό δντος προς το δΓ έτερον ήδη δν. Ή μέντοι 'Εκκλησία τούτο 
το αξίωμα δήλη έστιν ού προσιεμένη. Ού γάρ τον Υίόν τφ Πατρι Γσον, ή ουσίας της αυτής, ει 
το αξίωμα τούτο προσίετο, άπέφαινε. Πώς γάρ αν ό Πατήρ τού γε Υιού ού διάφορος εϊη τήν 
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According to Gemistos, there is, in fact, one essence (ουσία) of the Father, 
the Son and the Spirit, but three different persons, each distinguished from the 
other two by its individual properties (ιδιότητες). There are thus some features 
that are common to each of them - essence and nature, creation of the world, 
providence, being the principle of the universe, and so on. However, there are 
likewise also some properties that cannot be attributed to all of them alike 
and which belong to one or two individual persons of the Trinity only. Such 
is also the property of having been caused', which is not common to the whole 
Trinity but just to the Son and the Spirit, who have been caused by generation 
and procession respectively. As a result of these considerations Gemistos states 
a different axiom which he claims to be compatible with the teaching of the 
Church and according to which nothing can produce itself, but what is being 
produced must be different from its producer or, more generally, what is being 
caused must be different from its cause.10 This conclusion then enables Gemistos 
to show that the Spirit must be produced not by the essence common to all 
the divine persons, but by one or two other members of the Trinity. If he were 
produced by the essence which is common to them all, he would produce himself, 
which is impossible (because of the axiom just stated by Gemistos), or he would 
have a different essence, which would be heretical. However, if the Spirit were 
produced by both the Father and the Son alike, their persons would be somehow 
coalesced, which means that we would get a Holy Dyad. Conversely, if he were 
produced by two different acts or the Son served as a by-cause to the main 
production by the Father, the Spirit would suffer an inner division and the result 
would be a Tetrad. This is because if the Father were not capable of producing 
the Spirit himself and had to be supported by the Son, the Spirit would have 
from each of them something different.11 According to Gemistos, his views are 

δύναμιν, ει ό μεν αυτός δΓ αυτόν δύναται τε είναι και εστίν, ό δ* ούκέτι αυτός δΓ αυτόν, δια δε 
τον Πατέρα εστίν. 

10 Ibid. 304: Μίαν ούσίαν Πατρός, Υίοΰ και Πνεύματος ή γε Εκκλησία άξιοϋσα βούλεται 
είναι- πρόσωπα δε τρία, ίδιότησι τισιν εκαστον τών άλλων διακρινόμενον. Και τά μεν τοις τρισίν 
έφαρμόττοντα κοινά τε είναι και εν αριθμώ εκαστον αυτών, αυτήν την ούσίαν και φύσιν, την 
δημιουργίαν τής κτίσεως, την πρόνοιαν, την του παντός αρχήν, άπαν δτι τοιούτον είη αν ειπείν· 
τά δε μή τοις τρισι δυνάμενα έφαρμόσαι, προσωπικά τε προσώποις και Γδια έκάστω είναι, και 
ούδοτιούν αυτών εν αριθμώ, εν πλείοσιν ή ένι προσώποις θεωρούμενον. Το γάρ τοι αιτιατόν, 
τοις μεν τρισι κοινόν ούκ δν, τοΐν δε δυοΐν μόνοιν, ού ταύτόν αν αριθμώ είη έπ* άμφοΐν, ει τω 
μεν που γεννητώς, τω δε έκπορευτώς πρόσεστι. Τούτων ούτως υποκειμένων, προσειλήφθω καί 
τι αξίωμα, ού τών τη Εκκλησία πολεμίων, αλλά και μάλα φίλιον, ώς ούκ έστιν δ τι αυτό εαυτό 
δύναται προβάλλειν, αλλ' έτερον άει δει είναι του γε προβάλλοντος το προβαλλόμενον, και 
δλως αιτίου αιτιατόν. 

1' Ibid. 305-6: Ούκοϋν, ει μεν κατά τήν ούσίαν κοινήν ούσαν δ τε Πατήρ και ό Υιός μι? 
προβολή το Πνεύμα προβαλούσιν, ώσπερ άρα και άζιούσιν αύτοι εν τω βιβλίω, ήτοι και αυτό 
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supported by various saints and theologians (he mentions John of Damascus, 
Dionysius the Areopagite, Justin Martyr, Gregory of Nazianzus and Cyril of 
Alexandria, who are, he claims, often misunderstood or misinterpreted by the 
Latins). He finds further support in the Scripture, which he quotes.12 

Gemistos then complains that the manner by which the Council of Florence 
achieved the Union of the Eastern and Western Church was not fair: 'because 
in Italy, when ours concluded the Union, they were not defeated by arguments 
to conclude it, but we know how the Union was concluded*. Some of them 
joined the Latin side because they thought it would be profitable for Byzantium. 
However, not everything that seems profitable in the end really proves so and 
sometimes, on the contrary, it can even cause great damage. Furthermore, such 
an approach in fact equates to not believing that God cares about human affairs. 
Many Byzantines, nonetheless, share this belief because their affairs have been in 
a bad state for a long time and thus it is no wonder that God lets their enemies 
prosper and leaves them to perish, since many of their enemies have more firmly 
embedded in their souls the opinion that he cares about humans. The impiety 
on this point cannot be counterbalanced by piety in another since one either 
accepts the belief that God presides over us or rejects it. It is natural then that 
God lets such people perish, as can be shown by many examples from the past. 
Nations prosper or perish according to whether they hold this opinion about 
divine providential care or reject it. The proof of this is that those who keep their 

εαυτό το Πνεύμα προβάλει, κοινήν αύτοΐς και αυτό έχον την ούσίαν, ή ει διασταίη Πατρός 
και Υιού εν τφ προβάλλεσθαι, ες τε έτέραν ούσίαν έκπεσεΐται και ούκετι αύτοΐς όμοούσιον 
μενεΐ, ει κατά την κοινήν ούσίαν, άλλα μη προσωπικώς αυτό προβαλοϋσιν.... Ει δ' ότι ού τοις 
τρισα προσώποις το προβάλλειν οίον τε έφαρμόττειν (ού γάρ ουδέ τω Πνεύματι), διά τούτο και 
προσωπικόν αυτό άξιον φάναι, ούκετι οίον τε μια αριθμώ προβολή τον Πατέρα τε και Υίόν 
το Πνεύμα προβάλλειν, ει μη και τών προσώπων τις συναλοιφή αύτοΐς προσάψει. Ει δέ δύο 
τω αριθμώ αϊ προβολαί, άμήχανον, μη ού διαφυήν τίνα έχον τό γε Πνεύμα προϊέναι, το μεν 
τι έκ της ετέρας, τό δ* έκ της ετέρας προβολής ΐσχον. Ού γάρ ούδ* ει μη αίτιος απλώς ό Υιός 
του Πνεύματος, άλλα συναίτιος έσται ... Ει γάρ ούδοτιούν δώσει, ούΥ αν αίτιος είη απλώς, 
ούτε συναίτιος, αλλ' ό Πατήρ αυτό αύτάρκως προβάλει, έπει ούδ' αν αύτάρκως αυτό ό Πατήρ 
προβάλλοι, ει καί τίνος συναιτίου όλως δέοιτο. Ούτω δή τό Πνεύμα, τό μέν τι έκ του Πατρός, τό 
δ' έκ του Υιού Γσχον, και διαφυήν άμα έζει, και κινδυνεύσει ό θεός τή Εκκλησία άντι τριάδος 
τετράς άναφανήσεσθαι διά τήν τού Πνεύματος ταύτην διαφυήν. 

12 Ibid. 307-9; cf. similar religious language used by Gemistos in Ad Schol. in the same 
context of a polemic agaist the Latins: τό δέ τοις πατρίοις σε συνίστασθαι δόγμασι επαινώ, έπει 
οίσθά που και ημάς τούτοις έκ πολλού συνισταμένους, πολλώ γάρ ταϋτα τών έτερων ισχυρότερα 
κρίνομεν και τοΐς λογισμοΐς και ταΐς τών πατέρων ρήσεσι. έπει προς μέν τά ύπό τών εναντίων 
προτεινόμενα έστι τι και άντειπεΐν ού φαύλον, προς δέ τά ύφ' ημών ουδέν έστιν άντειπεΐν 
λόγον έχον. και πρόσεστιν ήμΐν μέν ή άπό τών Ιερών ευαγγελίων έν άπασι συνηγορία, έκείνοις 
δ* ούτε άπό τών ευαγγελίων, ούτε άπό τής άλλης ιεράς γραφής ουδεμία συνηγορία εστίν, ει μή 
τι σοφίζοιντο. προς α ού χαλεπόν άπαντάν. 
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oath prosper, while those who break it perish. The Byzantines cannot be saved 
unless they correct every wrong opinion about God, not by concluding a Union 
with the Latins.13 In other words, the contemporaries of Gemistos are, in his 
eyes, guilty of the second type of atheism that he systematically criticized since 
his very first works." 

The treatise about the procession of the Holy Spirit is very difficult to put into 
the context of Gemistos' other writings. Most interpreters tend to think that he 
is trying to gain the favour of the anti-Unionist party and hide his own opinion 
here, having in fact no serious interest in the problem of the Trinitarian debate.15 

Scholarios seems to have been also of the same opinion and the long letter of 
congratulation he sent to Gemistos with many tirades against the ancient 
Greek polytheism should be obviously read as a hidden threat and (the second) 
attempt to find out what his real religious beliefs were.16 Scholarios must have 
been convinced that the main intention of the treatise seemingly consecrated 
to the problems of Christian theology was simply to dispel the suspicion he, 
Scholarios, had expressed in Defence of Aristotle\ which, as it is clear from his 
letter, was already known to Gemistos who at this moment had just finished his 
Reply to Scholarios.r 

However, if all this were really so, then it would not have been very wise of 
Gemistos to talk about Hellenic theology at the beginning of his treatise on the 
procession of the Holy Spirit instead of concentrating strictly on the problems 
of the Christian religion. Furthermore, if he was not being serious here in 
criticizing Hellenic theology and in reality accepted it as his own, his behaviour 
is hardly understandable. Why, when attending the Council, did he simply not 
join the Latins if their theology is really closer to the Hellenic beliefs as he asserts 
in the treatise in question and defended the anti-Unionist side instead? Is it not 
possible that, despite his alleged paganism, he in fact adhered to the Orthodox 
position that he clearly professed and intended his treatise as a contribution to 
the theological discussion that was going on after the Council till the end of 
the Byzantine Empire? Bessarions opposition to Gemistos1 argumentation may 

13 Contra Lat. 309-11: Έπει και έν 'Ιταλία, δτε oi ημέτεροι έκείνοις συνέθεντο, ού τω 
λόγοις ήττηθήναι και συνέθεντο, άλλ ϊσμεν δν τρόπον συνέθεντο. 

11 Sec above, pp. 18,52. 
,s Masai 1956, pp. 321,325-7, Woodhouse 1986,p.273,Monfasani 1994, pp. 833-4, 

Siniossoglou 2011, pp. 125-31,400. 
16 Scholarios, Ad Gemist.; cf. Woodhouse 1986, pp. 278-82. 
r Scholarios. Ad Gemist. 118.31-3. 
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help to settle this question and show, once again, that not only Argyropoulos' 
treatise, but wider theological problems were at stake. His reply does not have 
the form of a finished text, but consists of short remarks that probably originated 
as marginal notes to Gemistos' treatise and were then obviously sent back to 
him because Gemistos reacts to them in a short letter.18 Bessarion resolutely and 
quite naturally rejects the axiom that, according to Gemistos, lies behind the 
fallacy of the Latins. He thus claims that what may be attributed to one divine 
person in the Trinity must be indeed common also to the other two, but only 
under the condition that it is not in a contradiction with some of their individual 
properties. The axiom contested by Gemistos should thus be restated as follows: 
what has the same essence, has indeed the same potentiality too, unless this 
potentiality contains something which is in a contradiction with the individual 
property of one of them, that is, the persons of the Trinity.19 

We may skip Bessarion's technical argumentation and just mention that 
he wonders why Gemistos was silent in Italy and claims that Byzantines at 
the Council did not listen to rational arguments.20 Interesting is also the final 
comment directed against Gemistos' remark that the enemies of the Christians 
have more firmly embedded in their soul the belief about divine providential 
care (προνοεΐν). In order not to be impolite, as he explicitly says, Bessarion 
refuses to speak against the opinion that those 'who follow the Arabian sophist', 
that is, Muhammad, 'will, because of piety ... prevail over those who are called 
after Christ', that is, Christians.21 In his answer to Bessarion, Gemistos leaves it 
to readers to decide whether Bessarion says something reasonable or 'whether 
he managed to penetrate into what is usually for you', that is, presumably, the 
Latins and Unionists, 'impenetrable'. He then explains that he was silent in Italy 
because he thought that it was not appropriate for him to speak about these 
matters there, leaving it to the priests (τοις ίερευσιν), and that he has written 
now a treatise because he was 'asked' to do so. During the Council they would 
not have even allowed him to speak because the then patriarch often said that 
unordained persons should not discuss theological issues. Furthermore, Mark 
Eugenikos sufficiendy argued these matters and was never defeated but only 
ordered to be silent so that the Unionists might achieve what they wanted. At 
the Council there were other things that were unjust and those who concluded 
the Union were not persuaded by arguments because when they came back to 

18 Monfasani 1994, pp. 838-41. 
19 Bessarion, Contra Gemist. 1, 5: τά αυτής ουσίας και τής αυτής έστι δυνάμεως ει μη τι 

τοιούτον εκείνη περιεχοιτο τη δυνάμει δ τη τίνος εκείνων αντίκειται ίδιότητι. 
20 Ibid. 21-2. 
21 Ibid. 24. 
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Greece they retracted what they had agreed to, with the exception of very few 
and I will be silent about what our people think of them because of you.22 

What is remarkable in this discussion between Gemistos and his pupil, who 
gradually became the main proponent of the Union, is its agitated tone. Gemistos 
seems to be entirely engaged in the problem of the procession of the Holy Spirit 
as well as of the Union, something we would not expect of somebody who tries to 
hide his secret pagan beliefs and is not, in fact, interested in Christian theology 
and politics at all. At the end of his letter he even goes as far as to offend his 
pupil, who despite all the criticism is otherwise very polite to him, and generally 
behaves as somebody who thinks that the suppressed and silenced truth is on 
his side. Unlike the original treatise, Bessarion's comments and Gemistos' reply 
were not intended for the general public. So it is improbable that Gemistos just 
pretends here to be scandalized by the Latins merely in order to conceal his real 
opinions. Conversely, when Bessarion argues with Gemistos, he considers him 
to be a perfecdy orthodox Christian, with just a small reservation concerning 
the providential care that might favour the enemies of the Christians, which 
is otherwise a theme that appears also in his teachers public philosophy. It is 
noteworthy that in their subsequent discussion Bessarion completely disregards 
this Hellenic theology and concentrates just on the argumentation against 
Gemistos' theological claims. If Bessarion had really been aware of the heretical 
opinions of his teacher as it is usually supposed, we may ask why he passed 
over in silence the identification of the Hellenic theology with his own Latin 
stand and, in contrast, let himself be offended by a minor remark on the role 
of providence that can sustain even the non-Christians if they believe more 
firmly in it. We should also note that this debate took place just a few years 
before Gemistos' death after which Bessarion sent to his sons the famous letter 
of consolation filled with the paganizing imagery.23 Thus, even though Bessarion 
shared Gemistos* admiration for ancient culture and appreciated his knowledge 
of it, he seems at the same time to have regarded him as a faithful member of 
the anti-Unionist party and does not appear to have been hesitant about the 
sincerity of his Christian faith. 

Indeed, if we go back to the discussions at the Council of Ferrara-Florence,24 

it is obvious that Gemistos is critical towards the Catholics and especially 
towards their position in this dogmatic dispute from the very beginning.25 In 

22 Contra Bess. 3M-12. 
23 Sec above, pp. 207-9. 
24 For the role Gemistos played at the Council of Fcrrara-Florence and in Italy in 

general see Woodhouse 1986, pp. 130-88. 
25 Laurent, Gill and Woodhouse think that at one point during the negotiations 

Gemistos submitted, on a demand by the Emperor, a written declaration in favour of 
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the texts related to the Council he appears in a more significant way only in the 
Memoirs of Sylvester Syropoulos, written in the years 1444-1445,26 where he is 
often called the sage Gemistos (ό σοφός Γεμιστός). He is recorded there to have 
recalled in Ferrara a warning he had given to the Emperor 12 years before, on the 
occasion of a vote on a possible council in Italy, namely, that the Byzantines were 
at risk of being outvoted by the Latin majority.2" Along with his former pupil, 
the anti-Unionist Mark Eugenikos, he proposed beginning the discussions about 
the procession of the Holy Spirit with the question of whether the addition of 
i\\tfilioque to the Latin text of the Creed is justified, and not by the problem 
of the Western doctrines because, according to the Greeks, the former was the 
main cause and the origin of the schism.2* He replied to cardinal Cesarini, who 
has presented the text of the Acts of the Seventh Council containing u\tfilioque, 
that if it had really been a genuine part of the Creed since that time, he did 
not understand why Thomas Aquinas and other Latin authors would have to 
spend so much time defending the justifiability of its addition and why they 
never mention that it is so ancient.29 Before proceeding to the discussion of the 
Western doctrine he advised the Byzantine delegation to adopt careful tactics, 
preparing themselves well beforehand for the probable argumentation of the 
Latins and allowing the discussion only if the reasons of the Greek party are 

a compromise with the Latins. They claim this on the ground that all the members of the 
Greek delegation were asked to do so and that only Mark Eugenikos is said to have refused: 
Laurent 1952, Gill 1959, pp. 260-61, Gill 1964, p. 258, Woodhouse 1986, p. 174. However, 
this is only an argument ex silentio and, on the basis of our records, we cannot be sure 
whether Gemistos really agreed with uxcfilioque at a certain point, perhaps even forced by 
the Emperor. We have also to keep in mind, as he himself later wrote to Bcssarion, that he did 
not feel authorized to join the discussion, Contra Bess. 312. Be that as it may, even if he was 
really forced to agree with the aforementioned compromise, he would probably not have felt 
obliged by such an involuntary consent. 

26 On Syropoulos and the dating of his Memoirs see PLP, no. 27217, Laurent's 
introduction to Syropoulos, Mem., pp. 3-19, Gill 1959, p. xi, 1964, pp. 144-85. Pagani 
2008, pp. 14-16, and Siniossoglou 2011, p. 126, attempt to downplay the reliability of 
Syropoulos who may well have credited Plethon and other members of the Greek delegation 
with views and a role expedient to his own [anti-Unionist] case'. However, Syropoulos' 
portrayal of Gemistos fits very well with other evidence confirming his firm anti-Unionist 
stand. Syropoulos also seems to be close to Scholarios and on rather difficult terms with John 
Eugenikos which makes hard to understand why he would have portrayed Gemistos as an 
Orthodox opponent of the Union, especially after 1444 when Scholarios first came out with 
his accusation of Gemistos of paganism. 

r Syropoulos, Mem. VI, 19 312.1-17; cf. Woodhouse 1986, pp. 111-12. 
28 Syropoulos, Mem. V1.21 316.27-30; cf. Woodhouse 1986, p. 140. 
29 Syropoulos, Mem. Vl,31 330.17-332.8; cf. Woodhouse 1986, pp. 141-2. 
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stronger.· ° When asked by the patriarch whether the Catholics or the Orthodox 

were right in this matter, according to Syropoulos, he allegedly answered: 

None of us should be in any doubt about what our side is saying. For see, we hold 

our doctrine in the first place from our Lord Jesus Christ himself, and secondly 

from the Apostle; and these are the foundations of our faith on which all our 

teachers base themselves. Since therefore our teachers adhere to the foundations 

of the faith and do not deviate in the slightest, and since the foundations are 

absolutely clear, no one should have any doubt about what they say. If anyone is 

in doubt about these matters, I do not know how he can prove his faith. For even 

those who disagree with us do not doubt what our Church holds and proclaims, 

since they admit that what we say is valid and wholly true, and they feel obliged 

to prove that their own views coincide with ours. So no one who belongs to our 

Church should be in any doubt about our doctrine, when even those who differ 

from us are not. As for the Latins' doctrine, there is nothing unreasonable about 

calling it in question, and doing so perhaps where it is subject to examination 

and proof, for it would be another matter where their doctrine is completely 

irreconcilable with our own. 

As Syropoulos relates, Gemistos said more to the patriarch in a similar manner 

about the procession of the Holy Spirit in order to reassure him about the 

position of the Eastern Church.31 Furthermore, when, before the discussion 

about purgatory, the Emperor asked the Byzantine delegation to free themselves 

of preconceptions and not to consider the Latin doctrine to be false, nor 

the Greek one to be true, but doubt similarly both until they are examined, 

Gemistos, according to Syropoulos said to W and especially to his pro-Unionist 

pupil Bessarion: 

In ail the years I have known the Emperor, I never heard a more deplorable 

remark from him than what he has just said. For if we are to be doubtful about 

the doctrine of our Church, there is no reason to believe its teaching; and what 

could be worse than that ?32 

And just before the beginning of the discussions about the procession of the 

Holy Spirit, Gemistos is supposed to have said: "This day will bring us either 

30 Syropoulos, Mem. VII.16 366.13-22; cf. Woodhouse 1986, p. 144. 
31 Syropoulos, Mem. VII.17 366.23-368.7, trans. Woodhouse 1986. pp. 144-5. 
32 Syropoulos, Mem. VII,18 368.8-16, trans. Woodhouse 1986, p. 145; cf. VII,28 

380.24-8. 
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life or death/33 Whenever he then - very rarely - took part in the discussions he 
is always recorded as adopting a rather anti-Union standi and, as mentioned 
above, once was even insulted by George Amiroutzes when trying to defend 
Eugenikos who was violendy disputing with this pro-Unionist Greek. According 
to Syropoulos, everybody was amazed that the Emperor did not thereupon 
rebuke Amiroutzes for his insolence, nor did he say a word of consolation to the 
good Gemistos'.^ Finally, in order to express his disagreement, he, together with 
Scholarios, joined the Despot Demetrios and left Florence before the official 
signing of the Union.36 

In Syropoulos' Memoirs, written about five years after the Council, Gemistos 
thus appears only rarely and cannot certainly be regarded as one of the most 
important participants, but he is portrayed as an honest and rather sympathetic 
figure. This is not surprising since Syropoulos* chronicle was intended to support 
the anti-Unionist cause and to excuse the failure of the Byzantine delegation. 
For this reason the heroes of the day are the firm anti-Unionists, especially 
Mark Eugenikos, but also to a certain extent his teacher Gemistos, who did 
not yield to the pressure of the Latins. The point which is important for us is 
that Syropoulos regards Gemistos as perfecdy orthodox, as is shown by the few 
interventions which the historian records and which have been quoted here at 
length. It might be, again, objected that Gemistos was only trying to conceal his 
real pagan inclinations by a pretended Orthodox zeal. Such an explanation is, 
however, once again, not very convincing. Adopting, along with Eugenikos, an 
anti-Unionist position, he certainly did not very much please the Emperor who 
desperately needed the Union of the Churches in order to get military help from 
the West. If Gemistos were just an opportunist, we might, once more, expect 
that, in contrast, he would have adopted a pro-Latin stand or would have simply 
remained silent as far as religious beliefs were concerned. In fact, in Syropoulos* 
account we see that he was highly critical towards the Latins, declaring himself 
firmly persuaded of the truth of the Orthodox side, and especially interested in 
the problem of the addition oit\\tfilioque as well as the procession of the Holy 
Spirit. He was thus very consistent in his interest in this dogmatic question years 
before he wrote his treatise at the end of the 1440s, and, as it appears, he was also 
entirely serious. It could be suggested that his motivation for adopting such a 
firm Orthodox stand may still have been just a result of his pagan philosophical 
beliefs, namely, his conviction about the providential care of God that must not 
be abused by mistrust and unjust behaviour and that is expressed also in the 

33 Syropoulos, Mem. VII.21 370.24, trans. Woodhousc 1986, p. 146. 
* Syropoulos, Mem. VIII.39 426.8-15; cf. Woodhousc 1986. pp. 172-3. 
35 Syropoulos, Mem. IX, 12 446.16-21, trans. Woodhousc 1986, p. 173. 
36 Syropoulos, Mem. IX.25 460.22-5; cf. Woodhousc 1986, p. 175. 
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texts just discussed. This opinion is certainly behind both his treatise on the 
procession of the Holy Spirit and what, according to Syropoulos, he said and did 
at the Council. Nevertheless, this does not manage to explain why Trinitarian 
theology seemed to him relevant at all, and why he thought that the Latin 
position, claimed by him to be closer to Hellenic beliefs, should be rejected. 

Another important philosophical treatise written by Gemistos at this time, the 
Reply to Scholarios, also fits well with the picture just sketched. Its addressee, 
who intended his Defence of Aristotle as a test of Gemistos* orthodoxy and a 
means to frighten and discourage him from his alleged pagan activities, was 
probably surprised by the fierceness of the counter-attack. The author of the 
Reply to SchoUrios certainly does not seem to be scared by his accusation, as 
would someone with a bad conscience trying to hide his secret beliefs. In the 
Differences he takes a rather neutral position towards specific religious questions 
although he makes it clear that he does not necessarily agree with Plato on 
everything.r Here, in contrast, Gemistos repeatedly points out that, compared 
to Aristotle, Plato's philosophy is more in accord with Christianity, without, 
again, maintaining the same on all points/*8 There are thus some passages in 
which he distinguishes between Platonism and Christianity or speaks in favour 
of the latter. Simplicius is presented in this treatise as someone who conceived 
his doctrine of the harmony of Plato and Aristode against the Church.39 

Although elsewhere40 Gemistos accepts Plutarch's claim that Zoroaster lived 
5,000 years before the Trojan war, he says here that this dating is not credible 
(ού πιστόν)41 obviously because it would be in a conflict with the traditional 
Byzantine date of the creation of the world.42 He mocks Scholarios, who 
accuses him of writing his treatise against the Christians, by saying that if he 

v Dediff X 334.22:... περί ών [sc. ειδών] ού Πλάτωνι συνειπεΐν...'... without following 
Plato on this subject [that is, the theory of Forms]...', trans. Woodhousc 1986, p. 205. 

" Contra SchoL II 370.7-23, IV 374.24-376.10, VIII 390.3-392.9. 
w Ibid. II 370.7-23. 
40 Or. mag. 19.20-22, Leg. 252 [111,43: Epinomis}. 
41 Contra SchoL V 378.16-18. 
42 In his astronomical treatise Gemistos dates the return of Heracleidae, which 

according to tradition took place only few decades after the rail of Troy, to 1103 BC 
('-1102'); cf. Merrier s commentary on Meth.y pp. 228-9. "This would mean that Zoroaster 
lived earlier than 6600 BC. At the same time, however, he accepts 5508 BC as the traditional 
Byzantine date of the creation of the world, ibid. 64,68,78; cf. also his correspondence with 
Bcssarion, Ad Gemist. II 464.37, and Grumcl 1958, pp. 219-20. See also Tambrun-Krasker 
2001, p. 175, 2006. pp. 84-5, Codoncr 2005. p. 99. 
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really adheres to the Aristotelian axiom he defends, it means that he belongs 
to the Arian and not to our (καθ' ημάς)' Church."' In the reply to Scholarios' 
reproach, he says that he knows well which divine inspirations (ενθουσιασμοί) 
and which human reasoning (λόγοι ανθρώπινοι) should be accepted and which 
should not.44 Gemistos also shows a certain distance towards Plato's doctrine of 
reincarnation which, just as is claimed in the Laws* is for him here a necessary 
conclusion if one maintains both the eternity of the world and the immortality 
of the human soul (the number of the souls has to be finite and so they have 
to descend into bodies again and again). At the same time, however, he does 
not reject it explicidy and only tells Scholarios to leave it to more competent 
critics.46 This all may support an impression that here Gemistos is talking as a 
Christian who is just commenting on Plato's philosophy. 

We have thus seen that if we were to judge just from Syropoulos' account of 
Gemistos' behaviour at the Council his treatise on the procession of the Holy 
Spirit and from the Reply to Scholarios (including the boldness of its tone), 
a probable conclusion would be that we are dealing with an Orthodox Christian. 
Gemistos thus seems to have been interested, mainly for the religious reasons, in 
Trinitarian theology. He consistendy defended it at the Council as well as later 
in a special treatise. He was also critical of the conditions under which the Union 
was concluded. His admirer and perhaps an associate was the hardline anti-
Unionist John Eugenikos, and he was treated as a serious Christian by his pupil 
Bessarion. The latter is for us an extremely important testimony for assessing 
Gemistos' orthodoxy because, being a close associate of his, he must have known 
his religious beliefs very well. Bessarion shared with Gemistos admiration for 
ancient thought and did not even hesitate to resort to paganizing' imagery 
without, however, showing any trace of real paganism. 

There is, however, one serious point that speaks against Gemistos' 
Christianity, namely, his Laws, written in an apparendy very pagan tone, being 
the main source of Scholarios' accusation. Before reaching the final conclusion 
on Gemistos' religious beliefs, we must therefore try to examine the intentions 
behind this definitely very unusual book. 

43 Contra Schol. VIII 390.3-392.9. 
44 Ibid. IX 392.10-17. 
4* Leg. 250-52.256-60 [111,43: Epinomis}. 
46 Contra Schol XXV 442.20-444.27. 



Chapter 18 

The Book 

In order to understand well the Laws of Plethon (and not of Gemistos) it is, first, 
appropriate to summarize what we know about this text. According to Scholarios, 
who provided a detailed description before he let it burn, it was divided into 
three parts or books in the ancient sense. Each part was preceded by a long list of 
the topics treated in it corresponding exactly to a table of contents placed at the 
beginning of the modern edition of the Laws? Each book had also the heading: 
'Plethon s First Book of Laws (Πλήθωνος Νόμων συγγραφής βιβλίον πρώτον)' and 
so forth,2 all beginning with the same general introductory sentence.3 We are 
told by Scholarios that 'the whole book was written in his hand'.* It was therefore 
Gemistos' autograph and the source of all the copies which seem to have been 
made sometimes with his consent and sometimes without. When Scholarios was 
destroying it, he spared just the list of topics, which were bound to the boards 
of the book, and the hymns to 'his gods' in order to justify the decision he had 
made. He tore off the rest and burnt it in public.5 From Scholarios* description, 
we can also try to estimate the approximate length of the book. According to 
his testimony, it took him four entire hours, 'the shortest part of one day', to 'go 
through' the whole book.6 He also says that the chapters about offerings, hymns 
and allocutions (that means, presumably chapters 111,34-9 in the modern 

1 Scholarios, Ad Jos. 157.37-159.12: Έκαστου [sc. βιβλίου] υποθέσεις προτεταγμέναι 
ήσαν πολλαί, καθάπερ εν πίνακι.... Cf. Leg. 6-14. 

2 Scholarios, Ad Jos. 159.10-12; cf. Leg. 16 [1,1]. 
3 Scholarios, Ad Jos. 159.13-17: Τάδε συγγέγραπται περί νόμων τε και πολιτείας 

της αρίστης, η αν διανοούμενοι άνθρωποι, και αττ' αν και ιδία και κοινή μετιόντες τε και 
έπιτηδεύοντες, ώς δυνατόν άνθρώπω κάλλιστα τε και άριστα βιώεν, και ες όσον οίον τε, 
εύδαιμονέστατα. Cf. Leg. 16 [1,1]. 

4 Scholarios, Ad Jos. 171.37:7Hv δ' άπαν χειρι γεγραμμένον εκείνου. 
s Ibid. 171.37-172.3: Τους τών υποθέσεων πίνακας μόνους άφήκαμεν ταΐς σανίσι μένειν 

προσδεδεμένους, και τους ύμνους προς τω τέλει τών εκείνου θεών, δπως, σωζόμενων αυτών, 
μηδεις έχη ποτέ της ημετέρας καταψεύδεσθαι κρίσεως* το δ' άλλο πάν άποσπασθέν έπαφείθη 
πυρί, και πολλών έπ' όψεσι ταϋτα έγίνετο. 

6 Ibid. 160.4-5: ... εν ώραις τέτταρσιν δλαις, έλαχίστω μιας ημέρας μορίω, το βιβλίον 
άπαν έπήλθομεν .... Cf. Monfasani 1992, pp. 49-50. 
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edition), constituted almost one third of the book'." We may thus suppose that 
the huge chapters 111,34-6, which have been preserved in their entirety, and 
which are apparently a part of the text spared by Scholarios,8 probably represent 
the majority of almost one third* of the Laws. What is missing from it are only 
three technical chapters (111,37-9) on the right offering whose titles we know 
from the list of topics and which seem to be much shorter than the hymns and 
especially the allocutions. If the entire chapter 111,36 on the calendar,9 which is 
also very technical, has roughly a litde more than 10 pages in the modern edition, 
the length of chapters 111,37-9 should not then exceed 30 pages, and even this 
number may be too much. Now, in the modern edition chapters 111,34-6 have 
some 70 pages, and so, if we add other 30, almost one third of the Laws will 
equal about 100 pages. It therefore seems that the whole book was a litde longer 
than 300 pages10 whereas the modern editions have 130 pages, which means that 
we have some 43 per cent of the book, that is, nearly half of it.11 The allocutions 
to the gods is a very long chapter, and so, if the text of only 15 chapters out of 
101 listed in the list of topics is preserved,12 this would mean that most of those 
that have been lost had to be really short.13 On the whole, we thus have not as 
bad a knowledge of Gemistos' book as is often assumed, because it seems that 
a substantial part of it has come down to us. This enables us to guess that the 
missing parts of the book were not probably much different (for instance, more 
open to an interpretation that would be in better agreement with Christianity) 
than the rest.1* 

Scholarios, Ad Theod. 154.22-3: Τά δε περί θυσιών και ϋμνων εις τους αύτου θεούς 
και προσρήσεων, τους γε ούκ δντας, α το τρίτον σχεδόν του βιβλίου μέρος εστίν αύτω .... 

8 Leg. 58-60 [111,36], 132-240 [ΙΙΙ.34-6], completed by Add. 101.1-7, 108v.l-3, 
114.2-7, 118v.21-123.17, 132.5-133.4, 133.4,133v.7-134.4, below, pp. 311-20. Cf. Masai 
1956, pp. 395, n.2,399-400. In the manuscript tradition the allocutions and the hymns form 
a compact and independent whole. Thus the manuscript Additional 5424, kept in British 
Library, starts with them, fols 101-34, and the beginning of the book, including the table 
of the topics and some preserved initial chapters, follow only afterwards, fols 134v-l46. 
Furthermore, the early translation of the Laws into Arabic includes exclusively these three 
chapters; cf. Nicolet-Tardicu 1980, pp. 45-9. 

9 In the Alexandre's edition only a part of it is published: see the references in the 
preceding note. 

10 Sec Monfasani 1992, pp. 49-50, where the approximate length of The Book of Laws 
is estimated to about 240 pages on the basis of the speed of Scholarios* reading. 

11 There are roughly 12-13 unpublished pages from chapters 111,34 and 36 preserved 
in Add., which were calculated into the length of what was almost one third* of the Laws. 

12 Masai 1956, pp. 394-400. 
13 Cf. Schultze 1874, pp. 121-2, Masai 1956, p. 395. n.l, Monfasani 1992, p. 50. 
14 Cf. Monfasani 1992, pp. 49-52. contra Kristeller 1972, p. 97. 
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Another feature of Plethon s book is its apparently disorderly composition. 
Already Scholarios complains about the disorder in the list of topics, which, 
according to him, is not a sign or a wise man.1* The themes in chapter headings 
as well as in the extant texts often recur; digressions and repetitions of the same 
thought in the later chapters are also frequent. This is in contrast to Gemistos' 
other writings which usually have a more elaborated and meticulous composition 
(perhaps with the exception of the Differences written during a very short time 
in Florence, whose structure would probably be closest to the disorder in some 
chapters of the Laws). However, despite such an overall impression about 
Plethon s text, from its list of topics it seems that, on a more general level, book I 
formed an whole with a clear arrangement. After an introduction (chapter 1,1-5) 
Plethon provides a general description of the levels of reality (6-13), including 
man; then he discusses ethics (14-16), and political and religious prescriptions 
(17-26), after which he concludes the whole book with chapters devoted again 
pardy to metaphysics (27-31). Book II begins once more with themes similar to 
those that were discussed already in book I, and from the list of topics it seems 
that they are treated in more detail. However, ethical and political chapters, that 
is, the legislation proper, are absent. They reappear in book III, which starts with 
two chapters that 'take up again (Άνάληψις)' the reasoning about fate and the 
immortality of the human soul. After ethics (3-13) there is a series of chapters 
devoted to practical legislation (14-20), which are followed by the chapters 
on theological and philosophical questions (21-3), once more, ethics (24-8), 
economics (29-30) and punishments (31). Book III ends with chapters on the 
gods and their veneration, including allocutions and hymns to them (32-42), the 
very last chapter (43) being an Epinomis, which makes Plethons Laws recall all 
the more Plato's dialogue of the same name.16 It has been suggested that book I 
and books II—III were in fact two separate units.1" However, this does not explain 
why they were both contained in the same manuscript and numbered from I to 
III, as is confirmed by Scholarios. It is therefore more probable to suppose that we 
have to do here with a kind of a loose composition, where the chapters, although 
organized in a certain order, are to some extent self-sufficient. This is certainly 
true for the allocutions and hymns and the Epinomis. It also seems that chapter 
11,6 On Fate circulated as a separate treatise, because of the number of copies 

,s Scholarios, AdTheod. 154.12-13, 157.37-158.1. 
16 L^.6-14. 
r Masai 1956, pp. 402-4, thus on the basis of the presumed development of Gemistos' 

ethics, distinguishes two successive redactions, the first (book I) before the Council or 
Florence, the second (books II—III) after it. Tambrun-Krasker 1998, p. 273, goes as far as 
to proposing that chaque livre du Traiti des lois correspond done plutot a une etape ou a un 
niveau de son programme dcnscigncmcnt,. See also Monfasani 1992, pp. 50-51. 
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and because Kamariotes had it at his disposal. It has been assumed that it was 
diffused in a close circle of Gemistos' associates. However, it is improbable that it 
was ever officially published during Gemistos' life.18 Its content was - as the rest 
of the Laws - apparendy pagan19 and it is also probable that Scholarios would 
have mentioned or used it in some way, when he was trying to unveil the mystery 
of Plethon s paganism.20 It is similarly clear that Scholarios somehow got hold 
of the beginning of the Book of Laws. This all supports the conclusion that the 
Book of Laws was a collection of rather independent essays. On the whole, they 
were, however, united by the same philosophical views and ordered according to 
a certain pattern (into book I and books II—III). 

We may also suppose that there was just one manuscript of the Laws, written 
in Gemistos* hand, from which some copies had been made. It seems that by 
burning this particular exemplar Scholarios successfully managed to prevent the 
diffusion of the book any further. We do not know about any other occasion 
when Plethon s Laws was burnt, and its first editors, Kabakes and Apostoles, tried 
to collect as many fragments as possible to reconstruct the text.21 This original 
manuscript was apparendy Gemistos* unique personal exemplar, from which 
some semi-independent parts circulated separately, and we may also conclude 
that the composition of the Laws was gradual. When Gemistos finished the 
individual chapters, he might have transcribed them in his personal exemplar 
and gradually arranged them into three books. This conclusion gains support 
from the fact that, according to Scholarios, each book had its independent list of 
topics at its beginning.22 (Gemistos might have left a blank page at the beginning 
of each book on which he gradually added the tides of the finished chapters, 
which he had transcribed into the manuscript.) 

This leads to another important question concerning the date when the book 
was written. It is often assumed that Gemistos was working on the Laws most 
intensively after his return to Mistra from the Council.23 We have nevertheless 
seen that the change of his name to Plethon, which appears at the heading of 

18 Cf. Alexandre 1858, pp. xc-xcii, Masai 1956, pp. 197-8. 
19 Precisely because of its pagan tone, Johannes Sophianos, while translating it into 

Latin for the cardinal Nicholas of Cusa, significantly 'skips a mention of Zeus, and consistendy 
renders the plural θεοί with the singular deus\ Kristcller 1970, pp. 26-7. 

20 Cf. Masai 1956, p. 396, n. 1, Monfasani 1992, p. 48, n. 16. 
21 Cf. Masai-Masai 1954, p. 554, Masai 1956, p. 394, n.6, p. 398, n.l, Woodhouse 

1986, p. 363. 
22 Scholarios, Ad Jos. 157.37-8: Έκαστου δέ [sc. βιβλίου] υποθέσεις προτεταγμέναι ήσαν 

πολλαί, καθάπερ εν πίνακι, μηδεμίαν προς άλληλας σώζουσα ι τάξιν. Cf. Leg. 6-14. 
23 Cf. Alexandre 1858, pp. xix-xxi, Masai 1956, pp. 401-4, Woodhouse 1986, pp. ix, 

318-21,357. 
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each book, has probably nothing to do with this event and with the publication 
of the Differences. There is in fact no reason which would exclude the possibility 
that Gemistos had started writing it much earlier, before his journey to Italy.24 

On the contrary, placing this work into his last years brings some significant 
difficulties. The book would have had to be written when he was supposedly 
over 80 and certainly very old. Although we know that he was active until his 
last days and was able to compose such a long treatise as the Reply to Scholarios or 
to discuss with Bessarion the procession of the Holy Spirit, not to mention other 
shorter, occasional texts, the book of the Laws, nonetheless, exceeds all these 
works by its much greater length. Furthermore, if we locate the most important 
part of Gemistos* literary activity after the year 1439, there would not remain 
many texts written before this date. Was he so absorbed by his political and 
teaching obligations that he had no time for writing down his philosophy? This 
is hardly credible. 

We have seen that Scholarios had certainly some passages from the beginning 
of the Laws at his disposal around 1444. If the Laws, at least in part, were 
really written before the Council of Florence, we may be able to detect some 
thought or textual parallels between various chapters of his book and other 
texts by Gemistos that we can date more or less accurately.25 Furthermore, if the 
composition of the Laws was indeed gradual, as it has just been suggested, we 
should be able to observe the progress of Gemistos* work. 

(I) The first possible parallel that may be pointed out is the classification 
of the three types of atheism and the corresponding three basic principles 
concerning the divine, inspired by book X of Plato's Laws, that appears in the 
Address to Theodore from 1416-1418 and in the Laws 1,1. In both cases a similar 
vocabulary is used. Nevertheless, despite the fact that the texts contain the same 
doctrine, they are not identical.26 

(II) Another potential candidate for a parallel is rather a similar motif 
appearing in two different texts, not a close textual similarity. In the oration On 
Cleope from 1433 it is claimed that God would not have given us the ability 
to know him, by which we are somehow akin to him, as well as the desire for 
everlastingness, if we had not been capable of achieving it. It is, similarly, asserted 

lJ> Cf. Masai 1956, p. 401, Theodorakopoulos 1977, pp. 19-20. 
25 The parallel passages are reprinted and arranged together in the Appendix at the end 

of this work: see below, pp. 287-309. 
26 Ad Theod. 125.3-126.7, Leg. 22-4 [1,1]: see Appendix I, below, pp. 287-8. 
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in the Laws 1,3 that the gods would not have made us able to inquire into divine 
things, if it would have been a vain task.2" In these two cases we cannot speak of 
parallels in the strong sense, but we may make the observation that Gemistos was 
interested in certain motifs at some time. 

(III) The next parallel is much more obvious. In the Differences IV and X 
from 1439 as well as in the Laws 1,5 not only similar words, but also similar 
expressions are used to describe the gradual differentiation of reality. The 
only difference is that while in the first text the Greek word ένεργία is used to 
designate actuality, in the second one it is πράξις which is, however, ενεργός. 
Moreover, in the Differences X the attributes (τα προσόντα) are distinguished 
from the essences of the Forms and it is not at first sight clear how this 
distinction is related to the one between their activity and essence that appears 
both in the Differences IV and in the Laws. In the latter text the problem of the 
attributes of the Forms is discussed separately in a different context in the same 
chapter only few pages earlier.28 Given the fact that the same motif of the gradual 
differentiation of reality appears in the Differences in two distinct passages (in 
section IV and X) and in view of the short time and an improvised manner in 
which this treatise was written, based on lectures to the Italian humanists, as we 
are told by Gemistos himself,29 we may conclude that the Laws are here the source 
for the Differences, rather than vice versa. Gemistos most likely used one and the 
same text of the Laws twice, in section IV and X of the Differences, and in both 
cases he replaced the original πράξις (activity) that is ενεργός (active) by ένεργία 
(activity-actuality), which is an obvious counterpart of δύναμις (potentiality). 
At the same time he added to the distinction between essence and its activity 
appearing in the Laws another one between essence and its attribute that he 
had taken from other part of the same chapter. This is also the reason why the 
passages in the Differences are less clear than those in the Laws, 

(IV) The fourth parallel, between the Differences X and the Laws 111,15 is 
even closer than the previous one as many common expressions or even identical 

2" In Cleop. 172.14-173.8, Leg. 40 [1.3]: sec Appendix II, below, pp. 288-9. 
™ Dediff. IV 326.31-327.4, X 337.7-28, Leg. 46-8, 54 [1,5]: see Appendix III, below, 

pp. 289-91. 
29 Contra Schol. XXIV 438.3-8: 0ύ γάρ ουδέ πάνυ σπουδάσασιν εκείνα συνεγράφη, 

άλλα νοσήσασιν εν Φλωρεντία ... και εκ τε της οικίας εν η έσκηνουμεν, συχνών ημερών ού 
προϊοΰσι και κατά το εικός άλύουσιν άμα μεν και ημάς αυτούς ες την άλύην παραμυθουμένοις, 
άμα δε τι και τοις Πλάτωνι προσκειμένοις 'χαριζομένοις' συνεγράφη. Έν βραχυτάτοις ουν 
έκεϊνά τε συνεγράφη .... 'That work was not composed as a result of thorough research ... but 
at a time when I had been indisposed at Florence and was unable for several days to go out of 
the house where I was staying; perhaps, too, because I was bored, and was trying at one and 
the same time to relieve my boredom and to "do a favour" to those who were interested in 
Plato. Thus I wrote that work in the briefest form ...'. Trans. Woodhouse 1986, p. 156. 
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phrases and sentences appear. In both of them the problem of the existence of 
the ideal model for human artefacts and the status of mathematics in relation to 
the world of the Platonic Forms are joindy treated. However, the argumentation 
in the Laws proceeds more naturally. While discussing different orders of the 
gods and especially the Forms, Plethon suggests a possible objection that the 
Forms of mortal things may be located in the intellect of the Sun. He compares 
this intellect to a craftsman who has in his mind the form of the thing which he is 
working on. Then he argues at length against this conception, and finally shows 
that the Forms of artefacts are to be placed in Pluto, the Form of the human soul, 
where they are supposed to exist simultaneously and together ('in the manner of 
unity). He then compares their manner of being to mathematical entities that 
exist 'in the manner of unity' in Hera, the Form of matter, but may be extended 
to infinity in human thought. Compared to the gradual argumentation in the 
Laws, the composition of the Differencesy in which the same formulations are 
used, is much more fragmentary. The localization of human artefacts in the 
Form of man and the subordination of mathematical infinity to one ideal Form, 
in which it is contained simultaneously, is also mentioned joindy, but in reverse 
order. Both these points belong to a series of succinct counter-arguments against 
Aristotle's objections to the Platonic Forms taken from chapter 9 of book I of 
Aristode's Metaphysics™ 

Table 9 A textual comparison of Plethon s Differences X and 
Aristotle's Metaphysics 1,9 

luediffX 
335.19-22 

335.39-336.1 

338.27-8 

338.31-2 

339.16-19 

339.28-31 

340.21-4 

340.28-30 

340.38-341.4 

Met. 1,9 

990bll-l4 

990bll-14 

990b19-20 

990b28-9 

991a2-3.5-8 

991a9-ll 

991al2-l4 ! 

991a29-bl 

991b4-9 

30 The relation of the Differences to Aristotle's Metaphysics may be summarized in 
Table 9. Cf. the notes 78,81,88-9.91-2.99,101,103 of Woodhouses translation based on 
Lagarde 1976 in Woodhousc 1986, pp. 206-12; cf. also the notes to the translation in Blum 
1988, pp. 148-9. 
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Moreover, the conception according to which the Forms are to be located in the 
intellect of the Sun, with which the argumentation in the Laws begins, is also 
discussed in the Differences and the similarity of both texts is, once again, very 
close. This theme appears almost at the end of section X, among replies to various 
critical arguments by Aristode that do not in fact have much in common.31 It 
thus seems that here, too, the Differences depends on the Laws and not vice versa. 
Because of the textual similarity, we may conclude that Gemistos most probably 
used parts of the long passages of Laws 111,15 when he was composing the 
Differences or in this case he was obviously even copying the text directly. It is also 
interesting to note that in section X of the Differences the passage inspired by the 
Laws 1,5, discussed above, and the section dependent on Laws 111,15 (artefacts 
and mathematics) follow closely one after another. This may suggest that Plethon 
was borrowing arguments from different parts of his secret book and perhaps 
also other texts, either by him or by other authors (especially Aristotle), which 
he had at his disposal when working on the Differences?1 This treatise is thus 
indeed an occasional writing that, in a specific form of the systematic refutation 
of Aristode s philosophy, just summarizes and presents in rather improvised and 
succinct way Gemistos' favourite ideas and considerations. 

(V) Another parallel is the argument for the immortality of the human soul 
based on the occurrence of human suicide. This argument can be found not 
only in both Gemistos' funeral orations, On Cleope from 1433 and On Helen 
from 1450, but also in the Epinomis, the closing part of the Laws (111,43).33 

Both orations have many features, including textual affinities, in common with 
the secret book, and especially the later oration seems, as we shall see further 
on, dependent on it. It is, however, more difficult to establish its relation to 
the earlier oration, though this oration may, in fact, have been the impulse for 
writing the final section of the Epinomis, where Plethon seems to have used some 
text from it - actually just one sentence. 

(VI) The sixth parallel is by far the most complex. The common motif here 
is the composed nature of man that consists of a mortal and an immortal part 
akin to the divine. Gemistos developed this thought in a rudimentary form 
as early as the Address to Theodore from 1416-1418, but also in the oration 

31 ZW#X337.34-338.10,34l.11-39,/,^. 108-10, 114 [111,15]: sec Appendix IV, 
below, pp. 291-3. 

32 Karamanolis 2002, pp. 264-7, argues that Gemistos based his treatise on Atticus* 
criticism of Aristotle contained in Euscbius of Caesareas Praep. evan. XV.4-13. 

33 In Cleop. 173.9-174.4, In Hel. 27ZA-279.1, Leg. 248 [111,43: Epinomis)-. 
sec Appendix V, below, pp. 293-4; cf. Masai 1956, p. 403. 
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On Cleope from 1433 and tentatively at the beginning of the Laws (I,l).34 In the 
case of On Cleope it is the same passage that was discussed as the second parallel, 
which has some, but not really strong, connection to Laws 1,3. The beginning of 
the Laws is again very systematic and its composition is well ordered. Could it 
thus be that Gemistos had already written the beginning of the Laws, which has 
some affinities to the Address to Theodore, and then he recalled some thoughts 
contained in opening of the Laws when writing On Cleope* Our evidence is 
unfortunately very weak. 

The same motif of man composed of a mortal and an immortal part can be 
found also in the Response to John VIII Palaiologos, written most probably shordy 
after 1439. There are some significant textual similarities between it and the 
Epinomis {Laws 111,43) which in turn also has close affinities to On Helen from 
1450.3S The text of the secret book is, again, the most systematic of all of these 
works, the argumentation there being well ordered, and it is thus highly probable 
that both the other texts relied on it. This would mean that the terminus ante quern 
for the composition of this closing part of the Laws are the years immediately 
following Gemistos' visit to Italy and the publication of the Differences, if it is not, 
as we have seen during the discussion of the fifth parallel, as early as the oration 
On Cleope of 1433 that takes a formulation from the EpinomL·. 

The resemblances with On Helen are even more important for the proper 
understanding of the oration in praise of the deceased Empress. In the Epinomis 
the passage begins by laying down three axioms'. The first presupposes that 
there is one God that is supremely good and eternity is then derived from 
this presupposition. In the second, the analogy of generation (γέννησις) and 
essence (ουσία) is asserted from which Plethon derives the division of reality 
into a tripartite structure: (1) the gods of the second order, some of whom are 
mentioned along with the difference between the legitimate and illegitimate 
ones, (2) the gods of the third order and (3) mortal things.36 Finally, the third 
axiom asserts a similar analogy between essence and its action (έργον) upon 
which the argument for the immortality of the human soul, capable of action 
akin to the divine, is based. The structure in On Helen is very similar, although 
only the last axiom is mentioned. Gemistos talks first about God who is 
supremely good. In the second place, he mentions 'the nature between him and 
us' that may exist in one genus or in many genera. Finally, he uses the third axiom 

* Ad Ueod. 126.11-23. In Cleop. 172.14- MIX Leg. 26 [1,1]: see Appendix VIJ-3. 
below, p. 295. 

·" Ad quaes. 99-104, 109-20,/«//<·/. 275.10-277.1 \,Leg. 242,246 [111,43: Epinomis]: 
see Appendix VI,4-6, below, pp. 295-8. Other - not so close parallels - arc suggested in 
Benakis' introduction and appendix to Ad quaes., pp. 340-43, 369-76. 

36 Leg. 96 [111,15]. 
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as well as many other formulations from the Epinomis to prove the immortality 
of the human soul. It is thus clear that Gemistos used exactly this latter text 
when he was writing the funeral oration. The original structure based on the 
three initial axioms remained the same while some of its parts were left out. 
What is also noteworthy is the correspondence between the gods of the second 
order and 'some other nature between him and us'. This rather odd passage is 
sometimes treated as the proof that in his last years Gemistos professed pagan 
beliefs.3" However, in fact, it seems that he just reformulated for the purpose of 
the oration an earlier text that in its original form was even more pagan (since 
it contained the names of the ancient Greek gods appearing in the Epinomis). 

(VII) Moreover, the second and third axioms (essence is analogous to 
generation and essence is analogous to action respectively) have several more 
or less close parallels in various texts, such as the Differences X, the Reply to 
Scholarios XXIII and the Reply to the Treatise in Support of Latins™ the last of 
which has been discussed above. 

(VIII) There is also an important parallel between the calendar contained 
in chapter 111,36, in which the right order of the sacred days is determined 
and Gemistos* astronomical treatise [A Method of Fixing the Sun, Moon, 
Conjunctions, Full Moons and Period of the PUnets)^ This text exists in two 
variants, the first one, anonymous and identified as probably Gemistos' work 
(proto-Plethon) by its editors, originated presumably in Constantinople at the 
beginning of fifteenth century,40 whereas the second one was very likely written 
in the Peloponnese in 1433. This would mean that the first version was written 
before Gemistos moved to Mistra where he revised it substantially in 1433.41 

Now, chapter 111,36 of the Law?1 shares with both version the same definition 
of month and year, which is, furthermore, written in very similar formulations. 
It is, however, interesting to note that there are some formulations that are closer 
to the first version, whereas others are closer to the second or even missing in 
proto-Plethon.43 This may be best explained by situating the origin of this part of 

37 Mamalakis 1939, pp. 222-3, Woodhouse 1986, p. 312. 
38 De diff X 340.9-15, Contra Schol. XXIII 430.25-432.11, Contra Lat. 300, 302-3, 

Leg. 242 [111,43: Epinomis}: see Appendix VII, below, pp. 298-300. 
39 Meth. 40-42,132, Leg. 58-60 [111,36]: see Appendix VIII, below, pp. 300-303. 
40 Cf. Tihons and Merrier s introduction and commentary on Meth., pp. 33-6,216-17, 

274. 
41 Ibid., pp. 20-22,33,216, 274. 
42 Wrongly classified as 1,21 in the modern edition of the Laws; cf. Masai 1956, p. 395, 

n.2. 
43 Notable is also the specification of the winter motion of the Sun προς νότον in 

the second version, but missing in both proto-Plethon and the Laws, which caused much 
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the Laws between the composition of both version of the astronomical treatise. 
Gemistos might have used proto-Plethon when he was workingon this chapter of 
the Laws in which he elaborates in more detail than in the astronomical treatises 
his rational calendar44 and then, in turn, copied some of the formulations from 
the Laws to a new version of his astronomical treatise. If this conclusion is true, 
it would mean that chapter 111,36, which is one of the last chapters of the Laws, 
was written before 1433. 

There is also the last parallel (IX) between the Laws 111,15 and the Reply to 
Latins, which we shall come back to later on.45 

The gradual development of Plethon s Laws may be thus demonstrated in 
Table 10 (below), where the individual chapters of the Laws and other writings 
of Gemistos' that may be dated with some precision are compared.46 (The close 
textual parallels, including the same expressions or whole phrases, are marked 
with an asterisk.) 

We may thus conclude that it is highly probable that Gemistos began to 
work on his Laws some time before his journey to the Council in Italy. We may 
also quite plausibly surmise that he had already used his surname Plethon before 
1439 because it was written at the beginning of each book of this treatise. It 
would be really tempting to claim that he actually began to conceive an ideal 
philosophical constitution, elaborated in the Laws in detail, in 1416-1418 
when he was proposing his Platonic reforms for the Despotate. Since we have 
found merely similar motifs in the Laws and the Address to Theodore, and not 
a real parallel, it would be too risky to draw a strong conclusion on the basis of 
this material. In the Differences some passages from the Laws are adopted and 
transformed, including chapter 111,15 that is already near the end of this treatise. 
Its closing part, the Epinomis, has also quite significant textual parallels with a 
text that was written with some degree of certainty in the years immediately 
after 1439. It is therefore possible that the 1433 text somehow depends on the 
Epinomis. As can be also surmised from a comparison with the two versions of 
Gemistos' astronomical treatise, chapter 111,36 was written before 1433. The 
Laws thus may have been written in a period of roughly 20 years, between the 

confusion in the understanding of the passage in the latter Gemistos' treatise; cf. Tihon's 
commentary on Metb., p. 180. 

44 Tihon s commentary on Meth.% pp. 178-83. 
45 Contra Lai. 302-3, Leg. 100 [111,15]: sec Appendix IX, below, p. 303. See also 

the tide of lost chapter 111,22 of the Laws: Περί Διός, ώς ούδε λόγω διάκρισίς τις εν αύτω 
έστιν. On Zeus, and the non-existence of division in him, even in thought.' Leg. 14, trans. 
Wbodhousc 1986. p. 324 (altered). 

46 Some of the parallels proposed here have been already noted by Thcodorakopoulos 
1977, pp. 19-20. 
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second half of the 1410s, when Gemistos first started to speculate about the 
ideal state order, and some time around 1440, when, as it seems, he had already 
written most of it (certainly chapter 111,15 and very probably also III,36).47 

Furthermore, it is possible that he finished or he was working on the Epinomis in 
1433 when he was writing On CUope. 

Table 10 A comparison of chapters of Plethons Laws with his other dated 
writings 

Parallel 

I 

VI 

II 

pin 
1IX 

Ι ·ιν 
1 -VIII 

1 VII 

|·νι 

•v 

Laws 

1,1 

1,1 

1,3 

1,5 

111,15 

111,15 

111,16 

111,43 {Epinomis) 

111,43 {Epinomis) 

111,43 {Epinomis) 

Other writings 

Address to Theodore 

Address to Theodore 
On CUope 

On Cleope 

Differences WX 

Reply to Latins 

Differences X 

Method (proto-Plethon) 
Method 

Differences X 
Reply to Scholanos XXIII 
Reply to Latins 

Response to John VIII 
On Helen 

On Cleope 
On Helen 

Date of composition 

1416-1418 

1416-1418 
1433 

1433 

1439 

r.1450 

1439 

1400s 
1433 

1439 
r.1449 
c.1450 

shordy after 1439 
1450 

1433 
1450 

47 According to Marcantonio Antimaco {c 1473-1551), Gemistos amused himself 
with composing verses while staying in Florence: Giraldi, De poet. 11,2-4; cf. Woodhouse 
1986, p. 178. Though Antimaco wrote many years after the events, he had very good sources 
of information. The only poetry by Gemistos we have are the hymns incorporated into the 
Laws as chapter 111,35. This would again mean that the closing parts of Plethons book were 
written some time around the Council. 
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This conclusion is naturally based on several assumptions discussed above, 
namely, that the writing of the Laws was gradual and evolved and that Plethon 
never radically reworked the composition of this treatise but just added new 
chapters (which could sometimes even stand by themselves as short independent 
treatises) into a broader but not really too strict and well-ordered plan, as is 
apparent from the table of topics. Thus the Epinomis, although it may be seen 
as a wholly independent text, was obviously projected as the closing chapter of 
the Laws appearing in the table of the topics placed at the beginning of Book 
III. The assumption that Plethon worked on the Laws in this manner is also 
supported by the repetition of the themes that was noted already by Scholarios. 
Gemistos was apparently accustomed to using the arguments and philosophical 
considerations contained in the Laws during the composition of his other texts 
that are more succinct and dense. It is thus quite possible that the Laws were 
for him a kind of exercise book in which he developed his Platonic thought at 
length. As it is obvious from the table of the topics in the Laws he returned 
to the same thoughts again from a different perspective and sometimes added 
new features to them, thus gradually developing his own version of Platonism. 
Even the allocutions and hymns, accompanied by instructions for the right 
cult of the gods could be thus seen as an attempt to find other than a purely 
philosophical approach to ancient polytheism and to demonstrate what sort of 
poetry is appropriate for the veneration of the gods. In other words, the Laws, 
especially in its philosophical passages, seems to be a workbook rather than a 
sacred book.48 Although it is most probably a text that contained personal and 
private thoughts, we cannot exclude a possibility that he also used some parts 
of it in his teaching. This might be the reason why some parts seem to have 
circulated as separate treatises. That this was exactly one of the purposes of this 
odd work could be further supported by the fact that Bessarion sometimes used 
it in a similar way. 

One might argue, as Fabio Pagarri has recently done, that it is possible to 
determine the real intention of Plethon s Laws by the fact that Gemistos erased 
and altered passages in classical texts, most notably in the works of Plato, the 

48 According to a brief remark made en passant, the book of the Laws is supposed to 
be sometimes placed in a sanctuary (εν δ' ίερώ ... ή τών νόμων τώνδε προκέοιτο βίβλος); Add. 
132.22, below, p. 318. However, Plethon says this in a context of his detailed description of 
the due rituals to the gods and there is naturally no indication that such a sanctuary really 
existed. It is thus more probably just a part of the detailed 'utopian fiction developed in the 
Laws. See below, pp. 278-82. 
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Orphic Hymns and the Hymns of Proclus. It has been suggested by Pagani that 
these textual modifications are a result of a projection of the mythology and 
theology from the Laws into the ancient texts, mainly those by Plato.49 

However, as regards the Platonic texts, such a conclusion is not necessary, 
not even very probable. First, Gemistos indeed erased several passages which 
contain paraphrases or quotations from the ancient poets (especially from 
Homer and Hesiod) or simply some myths.™ However, in his Republic Plato, 
too, bans from the ideal city the myths that describe violent deeds of the gods 
and the fights in which they take part, even though they might be explained 
allegorically.sl So in his modification of Platonic corpus Gemistos was following 
more probably Platos bidding rather than the peculiar mythology of his own 
Laws, As has been mentioned above, Gemistos claims that myths may be useful 
for the education of the many if they conceal the deeper truth and that even 
Plato, following the example of other theologians, invented his own myths in 
order to counterbalance the negative influence of the poets.S2 

More particularly, in his modification of Platos texts Gemistos erased the 
information related to the genealogical origin of some of the gods and references 
to the golden age under the rule of Cronus;" in other words, he tended to 
conceive the gods atemporally. Moreover, he suppressed the mythological 
names of the planets and used the 'Chaldaean' ones instead.*4 Finally, Gemistos 
left out the passages where reincarnation into animals is implied." Nonetheless, 

49 Sec Kcydell 1942, pp. 77-9, Pagani 2008, 2009, pp. 186-99. It is, however, doubtftil 
whether Plethon s motivation was really to promote his own ideas under the guise of an altered 
text; cf. ibid., p. 198. Unlike in the West, the text of Plato was relatively accessible in Byzantium; 
sec Runciman 1970, pp. 31-2, Frydc 2000, pp. 185-91. So one wonders whether Gemistos 
could have really hoped that he would manage to keep his alterations of the text - easily 
observable in the manuscript - cf. Pagani 2009, tab. iii-xv - unnoticed and be successful in 
spreading them among his associates who were able students of ancient Greek texts. 

so Pagani2009,pp. 176-81, Plato, Gorg. 523a3-5, ty«/>. 178bl-c2,195cl-6,197b5-9, 
Leg. 1636c7-d5. 

51 Plato, Resp. II 377e-378e; cf. Euth. 5c-6a. 
52 Contra SchoL VI 382.22-384.5, Ad Bess. I 462.32-5. A more tangible case of 

Plethons projection of'thephilosophiaperennis into an ancient text is his treatise On Homer. 
Here he explains the gods appearing in Homer s Iliad as the metaphysical principles from 
the Laws. 

53 Pagani 2009, pp. 176-81, Plato, Gorg. 523b4-5, Symp. 181cl-4, 195b7, Leg. 
II672b4,IV713b2,c5.e7. 

* Pagani 2009, pp. 181-4, Plato, Epin. 984d3-5,986e8,987a8-b5, c4-6; the erasure 
at 987b7-8 seems to be provoked by some astronomical reasonings. For the 'Chaldaean 
names of the planets used by Plethon see Cumont 1935. See above, p. 133, n.39. 

" Pagani 2009, pp. 184-6, Plato, Resp. X 618a3-4,619e6-620d5. 
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he did not or could not introduce similar alterations systematically in all the 
relevant passages.56 It is possible to claim that, on the whole, there are indeed 
obvious parallels between the doctrines contained in his Laws and the passages 
Gemistos erased. However, such parallels are not always close ones. It indeed 
rather seems that the motivation for his corrections was provided by Platos own 
text in the case of the censorship of Homer and Hesiod and by the Neoplatonists 
in the case of the atemporal conception of the gods and the reincarnation into 
animals.5" As for the 'Chaldaean' names of the planets, they are not decisive 
since Gemistos used them both in his Laws and in his astronomical treatise, 
although inconsistently there, which suggests that they had not got any special 
significance for him.58 

Gemistos' alteration of the Orphic Hymns is even a more puzzling case. He 
reordered the hymns and deliberately left out certain verses, and composed the 
first three hymns from verses taken from different hymns. Furthermore, he felt 
free to make his own conjectures, which sometimes result in composing his own 
verses. What is even more remarkable is the fact that in the proem to the whole 
collection as modified by Plethon almost all the gods of the mythology from 
the Laws appear (only Tithonus, Hecate, Hestia and Aphrodite are missing 
whereas Ares, who does not appear in the Laws, is mentioned). At the same 
time many verses mentioning less important divinities are left out. Moreover, 
the order of the hymns to the different gods as altered in Plethons edition 
corresponds roughly to the order of the gods in the mythology of the Laws (only 
the positions of Hera and Poseidon, Artemis and Apollo are interchanged so 
that in both cases the goddesses have prominence). The Titans and the stars are 
addressed together in the respective hymns, similarly to the hymns contained 
in the Laws, while, unlike it, the Sun and Moon have received their separate 
hymns. The only mythological figure praised which has no correspondence in 

S6 Thus, for instance, the golden age under the rule of Cronus is an integral part or 
the myth in the Statesman, 271c-274e. In the Timaciis, 38d2, 6, Mercury is called 'the star 
of Hermes' and at the end of the same dialogue the conception of the reincarnation into 
animals is developed at length; ibid. 90e-92c. 

ST The Neoplatonic atemporal interpretation of traditional myths is hopefully apparent 
from the discussion above. For the discussion of the reincarnation or the souls into animals 
see Dorrie-Baltes 2002, pp. 96-111, 344-82 (Bausteine 178-9), with further references. It 
is noteworthy that a Chaldaean Oracle explicitly rejects the conception of reincarnation into 
animals, Or. Chald. 160, although it docs not appear in the edition of the Oracles as collected 
by Plethon. However, he could have come to it in Proclus' Commentary on Platos Republic, 
11,336.29-337.5. 

58 Meth. 52,56-8 Gemistos, however, does not use the Chaldaean names of the planets 
in the annexed tables; ibid. 98-116, and docs not use all of them in proto-Plcthon, ibid. 144, 
148. 
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the Laws appears in the hymn to the dream.59 The conjectures made by Gemistos 
in the first three hymns of his altered collection are also striking since they 
bring the Orphic Hymns closer to the mythology of the Laws.60 In the modified 
passages exactly the same expressions as in the hymns composed for the Laws 
appear.61 We know that Gemistos was interested in hymnic poetry since, apart 
from the Orphic Hymns, he also studied and altered Proclus' hymns. As concerns 
his handling of the Orphic Hymnsy it could be that by its editing' Gemistos was 
doing a kind of preparatory work for the composition of his own hymns, which 
were destined to accompany the Laws. There is also the possibility that he was 
using them in some fashion at the time when the Laws was not yet finished. 

In contrast to his treatment of the Orphic Hymns, Plethons changes in his 
edition of Proclus' hymnic poetry are much less radical. He reordered Proclus' 
seven hymns and he gave them the names usually used afterwards by subsequent 
editors.62 Similarly to his edition of the Orphic Hymns, Gemistos not only tried 
to emend the text, but he also omitted certain verses presumably because he 
found them difficult to square with some basic conception he had of Plato and 
perennial philosophy in general.63 Once again, we may thus observe Plethons 
interest in hymnic poetry, but in this case it is definitely difficult to see a more 
substantial relation to his Laws. 

We have mentioned above64 that while making his own edition of the 
Chaldaean (Magian) Oracles Plethon felt free to make substantial emendation 
of the text as given by Psellos and sometimes even made his own use of extensive 
passages from the latters commentary. In this case, though, his approach is 
praised by modern scholarship to be in some points more in accord with the 
original meaning of the Oracles. It is also quite clear that his textual corrections 
are largely based on the analysis of the doctrine he identified in them, and not 
on his Laws. 

59 Sec Quandts editorial commentary and addenda to Orpheus, Hymni, pp. 19*-22*, 
82-3, Keydcll 1942, pp. 77-80. 

60 Thus Zeus is not the son of Cronus, Hera is said to be of a big name (μεγαλώνυμος)', 
not of many names (πολυώνυμος)', she is called not the spouse but the daughter of Zeus, and 
Poseidon is his son. Orpheus, Hymni 15.6, 16.9: see Appendix XII, 1-2, below, pp. 307-8. 

61 Orpheus, Hymni 16.2, 17.1, Leg. 204-6 [111,35]: see Appendix XII.2-4, below, 
pp. 307-8. 

62 In Plethons ordering of the titles goes as follows: 1. The Common Hymn, 2. To the 
Lycian Aphrodite, 3. The Common Hymn to the Gods, 4. To the Muses, 5. To Aphrodite, 6. 
To the Sun, 7. To Athena. 

63 See Vogt s editorial commentary on Proclus, Hymni, pp. 6,9-11 as well as his critical 
apparatus; Plethons edition is marked as codex Ο = Marc. Gr. 406 (= 791), fols 133r-135r. 
Cf. Mioni 1985, p. 159, also van den Berg 2001, pp. 5-8. 

64 See above, pp. 36-9. 
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To sum up, Plethon made very frequent, extensive and sometimes quite 
insensitive alterations in several works of different authors in which he was 
interested.65 We may note that an even more radical procedure was adopted by 
Theodore Gazes when he was translating some works of Aristotle.66 Plethon s 
approach is certainly very different from that of a modern philologist, but his 
motivation was apparently an attempt to get to the original form and meaning of 
the text as he thought it should be.6" However, from this fact it does not necessarily 
follow that he himself adhered to paganism, be it a philosophical paganism or a 
practical, ritual one. He could well have done this as a Christian who has a vivid 
interested in ancient texts and who, by his emendations, wanted to support the 
version of Platonic or Zoroastrian thought he considered to be genuine on the 
basis of his previous conclusions. In other words, the palaeographic data on their 
own cannot reveal the secrets of Plethon s philosophical considerations. 

65 Furthermore, we know that Gemistos erased for instance Herodotus, Hist. 1,131.6-7; 
scePagani2009,p.201. 

66 Cf. Monfasani 2012c, pp. 55-6. 
67 Cf. Pagani 2008, p. 40. 





Chapter 19 

Conclusion to Part III: Pagan or 

Christian? 

It is obviously a problem to determine who can be considered to be a pagan in 
the fifteenth century since it is to a large extent a question of the perspective of 
the modern scholar. It has been observed that in the nineteenth century, when 
Renaissance thought began to be studied seriously, almost every significant 
Renaissance thinker was accused of being a neo-pagan. In contrast, according to 
present scholarship virtually all these thinkers have been rehabilitated and are now 
usually taken as good Christians.1 There is just one fifteenth-century exception 
of someone who is still today generally considered to have been a pagan - that 
is, Gemistos Plethon, who has not yet been rehabilitated. This apparently reveals 
also something about us, namely, that, on the whole, we are more open to accept 
motivations of someone combining together different religious traditions, in 
this case the ancient gods and Christian theology, and thus we are perhaps more 
able to understand the religious spirit of quattrocento rather than nineteenth-
century scholars. Indeed, reading Alexandres seminal preface to his edition 
of Plethon s Laws published in 1858, which is otherwise an excellent piece 
of scholarship, one is sometimes surprised by how much from a conservative 
(Catholic) position Gemistos as well as his pupil Bessarion are occasionally 
treated.2 Such an observation is even more important since Alexandre s edition 
of the Laws, including the numerous appendices he published with it, still forms 
our opinion about Gemistos and his religious beliefs. 

To enter into the very complex problem of Plethon s alleged polytheism, it 
is necessary to make two distinctions in advance: first, we have to distinguish 
on the one hand (1) a mere admiration for ancient Greek culture, including its 
thought and religion. Such an admiration may even influence ones opinions 
and writings and may seem offensive to some conservative Christian minds, 
but it does not naturally equate to a full adherence to ancient polytheism.3 On 
the other hand, there is of course (2) a genuine paganism whose proponents 

1 Monfasani 1992, pp. 45-7. 
2 Sec e.g. Alexandre 1858, pp. bcxxii-lxxxiii, with n. 1. 
3 Pace Siniossoglou 2011. 
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embrace ancient beliefs as their own. However, there is an obvious problem in 
how to recognize this. The criterion may be proposed that a real pagan must 
exercise some outward activity recorded by contemporaries or at least produce 
some evident written proof of his inner identification with ancient beliefs. If 
there is nothing similar at our disposal, it would seem best to absolve the suspect 
from the accusation of paganism. Second, in the case of Gemistos, one must also 
make another distinction between the conclusions we can establish with relative 
certainty and the questions we can only speculate about. The problem we have 
to face here is obviously caused by the fact that we are simply not able ever to be 
certain about Plethon s real intentions behind some of his actions and writings. 

To start from the first distinction we have just made, one must admit that, as 
we have seen when discussing the people around Gemistos, it is highly probable 
that there was no secret pagan society in Mistra. The Laws, the only evidence on 
which the accusation of polytheism was based from the very beginning, seems 
to be in fact a private writing of Gemistos, not a sacred philosophical and ritual 
book of a sacred society, and most likely it was not intended for a publication. 
Indeed, the story of Gemistos' paganism seems to be, if not created, then much 
exaggerated and widely diffused by his Aristotelian enemies, Scholarios and 
Trebizond, and zealously accepted by some of his quite eccentric admirers like 
Kabakes and Apostoles. In contrast, his direct pupils do not support such an 
accusation in any way, rather contesting it by their firm Christianity. There is 
also no evidence that Gemistos practised polytheism of the ancient form, that is, 
celebrated pagan rituals and feasts or made sacrifices to the gods. His polytheism, 
if this was really his true belief, had to be obviously highly rational, theoretical 
and, as it seems, stricdy personal. On die other hand, Gemistos was certainly 
a pagan not in the way that the ancient Greeks were, but as the Renaissance 
humanists were. He definitely shared their literary and philosophical admiration 
for the Greek pagan gods and was ready to appropriate much from ancient 
pagan texts for his purposes. Nonetheless, this does not mean that he did not 
remain within the limits of Christianity, although his Christian beliefs may have 
been rather heterodox as was the case of many humanists.* A revival of ancient 
Greek polytheism and Christian humanism drawing on ancient pagan texts are 
thus two extremes between which it is necessary to find a place for Gemistos* 
own intellectual position. 

Since a decision about his personal attitude in theological matters is closely 
connected with Gemistos' Laws, let us concentrate on this text. We may further 
restrict the problem to the question of whether his inner beliefs were identical 

4 For the problem of paganism in the Renaissance and the Middle Ages see Scznec 
1940, Wind 1967, Brisson 1996, pp. 147-220, and Godwin 2002. 
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with the content of the book or not. First, let us consider a possibility that the 
Laws is a faithful expression of Gemistos' real thought. By writing such a book 
he would put down on paper his religious and political ideas and he could also 
plan a reform of the Peloponnese according to them. In the last case the Addresses 
to the contemporary Despot of Morea, Theodore and the Emperor, Manuel, 
would thus represent an attempt to introduce his Laws into practice. However, 
we have seen, the political philosophy expounded in these two kinds of text 
differs significantly from the Laws. In this book Plethon proposes an oligarchic 
type of government whereas in his Addresses he proposes a monarchical one. 
Although his proposals are obviously inspired by Plato's political philosophy, 
they are apparently adjusted to the situation of the late Byzantine Empire and 
they are not in any major conflict with Christianity^ 

In contrast, there seems to be no serious attempt by Gemistos to harmonize 
his Laws with Christianity, nor curiously also to put its philosophical content 
into practice. Nor did he ensure its survival as a source of ideology for a future 
polytheist revival - as George of Trebizond suggests in his famous testimony, 
not very reliable, as we have seen - since there is no trace of any pagan to whom 
he would have bequeathed the book, which was easily confiscated by the rulers 
of Mistra after his death.6 This all confirms that public usage really does not seem 
to be the main function of his Laws and so it must have been created for some 
personal purposes only. 

Judging from Gemistos* external activities only and not knowing of the 
existence of his Laws, one would tend to think of him as a determined anti-
Unionist, critical of the Latin conception of the procession of the Holy Spirit 
and close to people with similar attitudes, for whom the future of Orthodoxy 
was surely a very important issue. Such a position could have been naturally 
combined with an interest in classical culture and thought. One must admit 
that Gemistos certainly attracted the attention of certain individuals who were 
interested - either positively or negatively - in the polytheistic thought of the 
Laws. Nonetheless, they were people who were not in fact his close associates. 
In contrast, among his friends and pupils there were indisputable Christians 
who unanimously shared an affection for the great philosopher and scholar. The 
most notable case is Bessarion, who must have known about Plethon s Laws and 
was even willing to use it in his own writings, but at the same time disputed 
seriously with his teacher over Christian theology in a private exchange, which 
would have not made sense if in his eyes Gemistos was not a Christian/ These 

5 Sec above, pp. 15-16, 161-2. 
6 Sec above, pp. 227-8,233. 

See above, p. 212-13. 
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are the difficulties which are often overlooked, but which make it hard to label 
Gemistos as a pagan. 

On the other hand, accepting the scenario in which Gemistos is a Christian, 
perhaps with extravagant and fervent predilection for ancient Platonism, it is 
difficult to explain away the existence of the book of the Laws. It seems hardly 
thinkable that somebody would have spent so much time and effort in writing 
such a book without taking its content seriously at least in some way. 

Until this point the conclusions of the previous discussion are hopefully 
sufficiendy supported by the evidence at our disposal. Since the indications 
pointing against the traditional assumption of Gemistos' resolute paganism 
must be definitely taken into account, at this point we could leave the question 
ofGemistos' real beliefs open and suspend our judgement - after all, we cannot 
ask him direcdy (and he would not probably tell us). In fact, there is not much 
difference between an intellectual pagan who culturally, socially or nationally 
affiliates himself with an Orthodox stand and a Byzantine Christian who has 
a deep interest in ancient culture, religion and philosophy which is his main 
professional subject. However, such a conclusion, though safe, is not entirely 
satisfactory. But in order to proceed further, we must enter a more slippery 
ground while trying to unravel what could have been Gemistos' stand concerning 
the relation of his apparent Christianity to the Platonism and pagan religious 
beliefs embraced in his Laws. It is quite natural that not everybody will agree 
with the way we are going to follow as well as the solution we are about to reach. 

The question obviously is whether an interpretation of the Laws other than as 
a book expressing Gemistos1 personal religious beliefs hidden from the outward 
world is possible. After we have gone through the evidence about Gemistos' 
alleged paganism, we may accept most of the following points made by Paul 
Oskar Kristeller: 

According to the testimony of several contemporary enemies, which has been 

accepted by most recent scholars, Plethon... planned to restore the pagan religion 

of Greek antiquity. In the preserved fragments of his chief work, the Laws, he 

speaks at length of the ancient deities and their worship. Yet, the work was 

destroyed after Plethon s death by his enemy Scholarios, who preserved only these 

paganizing passages in order to justify his action, and I suspect that the complete 

text of the work might have suggested an allegorical and less crude interpretation 

of the same passages. The part Plethon took in the Council of Florence, his 

theological opposition to the Union of the Greek and Latin Churches and, finally, 
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the unqualified admiration shown for Plethon by his pupil Cardinal Bessarion 

tend to cast some doubt on the supposed paganism of Plethon. On the other 

hand, Plethon always maintained a strict separation between his philosophy and 

Christian theology and never tried to harmonize them.8 

Although these comments of Kristellers concerning Gemistos' religious beliefs 
are unfortunately quite laconic, they contain some extremely illuminating points. 
The only statement that is impossible to accept is that the theology contained in 
the Laws should be interpreted allegorically, as suggested by Kristeller. However, 
it is certainly true that the 'traditional* names of the ancient Greek gods appear 
there as a description of the philosophical principles based on rational thought. 
They are thus not intended to represent a living pagan religious tradition, but 
they should rather help a philosopher-lawgiver to provide the people with 
the proper philosophy that would cover both religion as well as the political 
constitution. Plethon chose ancient Greek mythology presumably because of 
its 'biological* polarization between male and female divinities that together 
produce some other entity of a lower kind. For this reason they can represent 
better his metaphysical system than, for instance, asexual Christian angels and 
saints. Furthermore, the possibility is not to be excluded that when Plethon 
introduces pagan mythology, he is trying - among other things - to find out 
and explain how the Greeks managed to develop their rich religious ideas, which 
would thus reflect the influence of the common notions and the Forms standing 
behind them, universally forming all human knowledge. 

There is an important difference between Gemistos* Platonism presented 
to the contemporary Byzantine public and that of Plethon*s Laws and the 
whole perennial philosophy. Whereas in the former we have to do with a 
rational philosophy that is formulated so generally that it can be accepted by 
any important monotheistic religious tradition of his time (that is, Judaism, 
Christianity and Islam), in the latter we are confronted with a kind of Platonism 
that necessarily leads to conclusions close to ancient pagan Neoplatonism. There 
are three main divergences that make the philosophia perennis irreconcilable 
with Christianity: (1) the absence of the doctrine of the Trinity (the First 
God is conceived as 'supremely united* and there is no plurality in him), 
(2) the eternity of the world and (3) reincarnation. As we have seen, the last two 
doctrines are connected together and made dependent on the goodness of the 
first principle, which forces us to conclude that the creation of the universe is 
eternal and proceeds in the best possible way.9 The hierarchies of the gods and 

8 Kristeller 1972, p. 97; cf. also his reservations about Gemistos' paganism as 
reconstructed by Masai 1956 in a review of this book in Kristeller 1959. pp. 511-12. 

9 See above, p. 250. 
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the use of ancient pagan names for the gods were obviously the most disturbing 
feature of the perennial philosophy for a contemporary Byzantine, as may be 
clearly seen in the case of Scholarios. Both, however, could be easily reconciled 
with contemporary Christian theology, which presupposes similar hierarchies 
of angels and divine beings, especially if the use of ancient Greek names in 
the theology of the Laws was required largely for explanatory reasons and not 
because of ancient pagan ritual customs. 

The problem which is, however, difficult to overcome is that while the 
commentaries or the explanation of the teaching of Plato and Zoroaster may 
be naturally produced by a Christian scholar who does not share all their 
beliefs, the style of the Laws is more personal and less detached. It is claimed 
here that the book presents an ideal legislation based on reason,10 including 
the controversial points mentioned above. Moreover, it contains not only a 
theology that makes use of the ancient Greek pagan gods, but also a collection 
of allocutions and hymns to them as well as the description of rituals. Finally, 
it ends - according to an already ancient suggestion by Scholarios11 - with a 
seemingly obvious attack on the Christian doctrine of the creation of the world 
in time and the redemption of the soul. More precisely, some sophists', allegedly 
identified with the Christians, are criticized for denying the eternity of the world 
and the proper conception of reincarnation. In fact this criticism touches not 
only Christianity but also other monotheistic religion influential in Gemistos' 
time. This attack is really odd because nowhere else in Plethon's texts on the 
perennial philosophy does a comparable criticism appear. Even in his Laws 
Plethon observes meticulously a distinction between his version of Platonism 
and Christian thought which is entirely absent from it. These two religious 
worlds do not seem to interact there in any way. The Laws thus keeps strictly 
to the themes that would have been interesting for an ancient Platonic thinker. 

However, the criticism of the conception denying the eternity of the world 
and the claim that the souls may be released from the cycle of reincarnation 
need not have been directed against only Christian theology. The context of 
the whole passage is important since Plethon claims there that the same people 
(Dionysus and Heracles) are born again and in general 'the [cosmic] periods 
bring always similar lives and actions and always will·, nothing new can happen 
since everything 'had to be first identical with its Form* before it was generated. 
Plethon also adds that the true doctrine - that of Zoroaster, the Pythagoreans 
and Plato - is also one and everlasting. He then suggests that an objection can 
be made according to which there are 'some sophists followed by many people' 

Sec above, p. 59. 
Scholarios,Adlheod. \5426-^0tAdJos. 171.22-7. 
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who promise 'reaching some pure immortality' which 'is not mingled any more 
with anything mortar. These sophists, as sophists generally do, at least according 
to Plethon, promise pleasant hopes instead of what is 'more trustworthy*. The 
reason is that they do not assume 'the complete and perfect everlastingness 
neither' for the whole heaven nor for the human soul'. According to them the 
heaven 'began in time ... and will change together with human things'. They 
claim too that God will visit evil 'deeds' upon humankind for a short time only 
and then good ones for an infinite time. Plethon then argues against the sophists 
that there must exist complete everlastingness going 'into both directions', into 
the past and into the future.12 This is indeed a conclusion which follows from the 
presuppositions he expounds in his perennial philosophy and is in conflict with 
the contemporary monotheistic religions. 

Nonetheless, such a refutation is not pertinent only in a Christian context. 
There was a discussion among the ancient Platonists over the question of whether 
the world originated in time or not. Proclus in his Commentary on PUto's Timaeus, 
a treatise Gemistos certainly knew, while commenting on the specific passage 
of the dialogue poses the question and refutes at length those who argued for 
the beginning of the world in time, primarily Plutarch and Atticus.13 A similar 
discussion took place also among the Platonists regarding the final release from 
the cycle of reincarnation,u and Plethon could also point to some passages in 

12 Leg. 254-60 [111,43: Epinomis}: ... Φέρειν δέ δή τάς περιόδους παραπλήσιους και 
βίους εκάστοτε και πράξεις, και οίσειν γε άεί· γεγονέναι τε ουδέν ούδεπώποτε καινόν, ουδέ 
γίγνεσθαι, δ μη και πρότερόν ποτέ ταύτό γέγονε τή ιδέα, άμα τε και αύθίς ποτέ έσται.... Αλλ 
είποι αν τις ώς των σοφιστών ένιοι, οίς και ανθρώπων πάμπολλοι έ'σποντο, μείζω τα αγαθά τοις 
σφίσι πειθομένοις των ύφ' ημών περί το άνθρώπειον γένος αποφαινομένων καταγγέλλουσιν, 
ει γε και εις ειλικρινή τίνα ήξειν αυτούς άθανασίαν διατείνονται, θνητώ ούδενί ούκέτι 
έγκαταμιχθησομένην, τών ημετέρων λόγων ούποτε παύσεσθαι άξιούντων τάς ψυχάς ημών 
θνητή εκάστοτε κοινωνούσας φύσει, οπότε δή εκάστη ή περίοδος καθήκοι. 'Αλλά πρώτον μεν 
και ανθρώπων ού τοις μείζω ύπισχνουμένοις συμβάλλειν μάλλον ή τοις πιστοτέροις οι γε 
εύφρονουντες άξιούσιν ... Πρώτον μέν γάρ αύτοι ούχ όλόκληρον τήν άϊδιότητα ούδ' άρτίαν, 
ούτε δλω τω ούρανώ, ούτε τή ψυχή τή ανθρωπινή άξιοϋσιν, ούκ έπ' αμφότερα, αλλ* έπι θάτερα 
μόνον, το μέλλον, φάσκοντες τή γενέσει τών όντων τήν άϊδιότητα έσεσθαι. Τον γάρ τοι ούρανόν 
χρόνω τε ήργμένον ποιοϋσι, και άμα τοις πράγμασι τοις άνθρωπείοις συμμετασκευασθήσεσθαι 
άξιοϋσιν, Ίνα πιθανώτεροι γούν, οίς ταύτα διαγγέλλουσι, φαίνοιντο, τούτο μέν μη καθ' έαυτά τά 
ανθρώπεια πράγματα, άλλα τω όλω φάσκοντες συμμεταβαλεϊν, τοΰτο δέ και βραχύν μέν τίνα 
χρόνον φαύλα, τόν δέ μετά ταύτα και άπειρον σπουδαία τά έργα τον θεόν άποδώσειν άξιούντες. 
Πιθανώτερον γάρ πως το τοιούτον ή ει άπειρον μέν χρόνον τόν πρότερόν φαύλα, άπειρον δ' αυ 
τόν μετά ταύτα σπουδαία έφασκον άποδώσειν. 

13 Plato, Tim. 28b6-c2, Proclus, In Tim. 1,276.8-296.12; cf. Plutarch, Dean. 
u Cf. Dodds' commentary on Proclus, EL theoL, pp. 304-5, Domc-Baltes 2002, 

pp. 110-13, 383-7 (Baustein 180), with further references. We should note that the main 
texts articulating the position according to which the soul may be released from the eternal 
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Plato (if understood in a wrong way, according to him) where the philosophers 
living a good life are said to be released from the cycle of reincarnation." Most 
notable is a passage from the Timaeus in which those who have lived a good life 
are said to return to live on a star which has been allotted to them.16 Proclus, 
in his commentary on this dialogue, deals with this passage in detailr and, in 
the section preceding and following it, makes clear that Plato cannot mean here 
that these souls are released from the cycle of reincarnation. It is noteworthy 
that, like Plethon, Proclus connects this question with the doctrine of the 
everlasting existence of the world, and concludes, that both, the existence of the 
world as well as the circulation of the souls within it, have neither beginning 
nor end.18 Plethon thus could well have intended to articulate his position in 
the discussion of this problem among the ancient Neoplatonists. His sayings 
are indeed hardly reconcilable with Christianity. Nonetheless, it may not be the 
target he has in mind here in the first place. The passage in question therefore 
does not necessarily cross the well-delimited boundary between the philosophia 
perennis and the contemporary Christianity which Plethon otherwise observes 
so meticulously. Furthermore, despite what is claimed by Scholarios, it seems 
that in other passages where Plethon mentions the sophists he has the ancient 
opponents of Socrates in mind and he draws upon their portrait in Plato.19 So 
it is really probable that in this particular case, too, he stays within in ancient 
philosophical discussions, supposing that from the genuine Platonic principles 
one must arrive at the conclusions that the world is eternal and the soul can 
never be released from the cycle of reincarnations. 

We have seen that Gemistos used his surname Plethon', exclusively and only 
in this peculiar treatise. Furthermore, this name is not only a more classical form 
ofGemistos, but reminds us also of Plato.20 Like the author of the famous Laws, 
Gemistos wrote a work with the very same tide. Moreover, Plethon s Laws clearly 
imitates its model and takes some themes from it as well. Its close is the Epinomis, 

cycle of reincarnation, usually attributed to Porphyry, have been preserved in Latin, most 
notably in Augustine. However, Plethon could have known it from some minor remarks and 
references in the Platonic texts or drew upon Byzantine translations already existing in his 
time. For example, the very end of Julians Oration to the Sun King, 158b-c, a text certainly 
known to Plethon, also seems to hint at a similar doctrine. 

15 Plato, Phaedr. 248c2-5. 248e3-249a5, 256a7-b7. Phd. 81a4-9, 114b6-c6, Gorg. 
526c 1-5; cf. Dorrie-Baltes 2002, pp. 383-4 (Baustein 180). 

16 Plato, Tim. 42b3-5. 
r Proclus, In Tim. 111,289.26-292.9. On Plcthons good knowledge of Proclus 

Commentary on Plato's Timaeus sec above, pp. 171-2. 
18 Ibid. 111,275.24-279.2,282.27-283.11,293.24-294.17. 
19 Kdessidou 1984; see above, pp. 53-4, with n. 13. 
20 Sec above, p. 235. 
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which is named after a dialogue traditionally attributed to Plato and is intended 
as a kind of appendix to his Laws. It has been also mentioned several times that 
there is a parallel between book X of Plato's dialogue concerning the three types 
of atheism and Plethons treatise.21 Furthermore, as it is clear from the table of 
topics at the beginning22 as well as the themes that appear in the Laws, Plethon 
attempted to fulfil the duties of the lawgiver that Plato states in book I of his 
Laws.1- This passage is very important indeed. In the section that immediately 
precedes it, the virtues are classified in a manner similar to the way the four 
general virtues arc classified in Plethons ethical treatise. Furthermore, it seems 
that a large part of book III of Plethons Laws was also originally dedicated to 
the discussion of the same four virtues.24 Plato wants all the instructions people 
get from the lawgiver to observe these virtues, while human practices observe 
divine practice, which, in turn, observe the leader intellect.25 This is because, as 
it has been stated by Plato, human goods depend on the divine goods.26 The laws 
are also said to be promulgated for the sake of what is best.2" This all is in close 
agreement with the general principles of Plethons legislation. More specifically, 
according to Plato, it is a duty of a lawgiver to supervise marriage as well as the 
procreation and education of children and in this manner humankind attains 
in a certain sense immortality.28 Moreover, for Plato, the lawgiver must regulate 
economics and determinate the punishments of those who violate the law, and 

21 Plato, Leg. X 884a-907b, especially 885b, vs. Leg. 24 [1,1 ]; cf. Webb 1989, p. 217. 
22 Leg.6-\4. 
23 See Webb 1989, pp. 217-18. 
24 Plato, Leg. I 631c-d, vs. De virt. A.l 1.8-16, A,2 4.2-3, Leg. 12-14. Lost chapter 

111,4 was dedicated to prudence (φρόνησις), 111,7-9 to courage (ανδρεία), 111,10, 12-13 co 
temperance (σωφροσύνη), 111,25-6 to justice (δικαιοσύνη), and 111,27-8 to virtue and vice 
in general. Cf. also Plato, Leg. I 632d-650b, XII 963a-964b. 

25 Ibid. I 63Id: ταϋτα δέ πάντα εκείνων έμπροσθεν τέτακται φύσει, και δη και τω 
νομοθέτη τακτέον ούτως, μετά δέ ταύτα τάς άλλας προστάξεις τοις πολίταις εις ταΟτα 
βλέπουσας αύτοϊς είναι διακελευστέον, τούτων δέ τά μέν ανθρώπινα εις τά θεία, τα δέ θεία εις 
τον ηγεμόνα νουν σύμπαντα βλέπειν. 

26 Ibid. I 631b: διπλά δέ αγαθά έστιν, τά μέν ανθρώπινα, τά δέ θεία* ήρτηται δ' εκ τών 
θείων θάτερα.... 

27 Ibid. I 628c: ΤΑρα ούν ού του αρίστου ένεκα πάντα αν τά νόμιμα τιθείη πάς. 
28 Ibid. I 631d-e, IV 721b-d, vs. Leg. 86-90 [111,14]. The tide of lost chapter III.5 of 

Plethon Laws is: Περί παίδων αγωγής. On the education of children.' Furthermore, chapter 
111,14 had the title: Περί της τών γονέων έκγόνοις ού μίξεως. 'On the prohibition of sexual 
intercourse between parents and children.' It was originally followed by 111,16: Περί της ένί 
άνδρί γυναικών πλειόνων συνοικήσεως. 'On polygamy of one man with several women.' 
111,17: Περί τής κοινών γυναικών χρήσεως. On the use of public women.' Leg. 12, trans. 
Woodhousc 1986, p. 324. For family legislation see also Plato, Leg. VI 772d-776b; for sexual 
restrictions sec ibid. VIII 835d-842a. 
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even the need to organize appropriately the burial of the dead is mentioned. 
All these topics were treated also by Plethon.29 Of other parallels that could be 
pointed out, one of the most important is Plato's statement about the infinity of 
time (χρόνου ... απειρία) during which many diverse cities appear and perish.-w 

This is certainly close to Plethons conception of philosophia perennis existing 
throughout the eternity of the world. Furthermore, an important inspiration 
for Plethons Laws could be the critique of the poets from books II and III of 
Plato s Republic. 

We shall note the obvious Utopian character of this work by Plato,31 and even 
his Laws, in spite of being more realistic in its tone, might be also regarded as only 
hardly realizable and thus belonging to the same genre of writing.32 Furthermore, 
in the Timaeus* and Cntias Plato talks about the ideal city of Atlantis. When 
reading Plato's work, one may thus observe that he proposes a kind of fiction 
about the perfect government which, nonetheless, cannot be realized in 
practice. At the same time, however, while working out such an unrealistic 
fiction, Plato manages to develop important themes of his philosophy which 
may be held and used outside the ideal background of the perfect city. Similarly 
to Plato's writings, Plethons Laws thus quite probably represented a special kind 
of discourse, in which Gemistos identified himself with his more classical alter 
ego, Plethon, a second Plato or his reincarnation. During such a game Plethon 
was obviously developing various Platonic motifs and arguments, worked them 

29 Ibid. I 632b-c, vs. Leg. 120-30 [111,31]: Περί δικών. O n judgements.' Trans. 
Woodhouse 1986, p. 325. See also the titles of lost chapters of Plethon Laws - 1,18: Περί 
κληρονομιών. On inheritances.' 1,19: Περί τών προς αλλήλους συμβολών. O n mutual 
contracts.' 1,24: Περί δικών. On judgements.' 1,25: Περί ταφής. 'On burial.' 1,26: Περί 
θεραπείας τών οίχομένων. 'On the cult of the dead.' 111,19: Περί μιας τής εν οικία τη αύτη 
κτήσεως. 'On the unity of property in a single household.' 111,20: Περί τής παρά τάς τελευτάς 
εκάστων ούκ οίκοφθορίας. 'On avoiding the dispersal of property on the death of individual 
owners.' 111,29: Περί του εν δωρεαΐς πρέποντος. 'On propriety in making gifts.' 111,30: Περί 
τών ες το κοινόν ταμιεΐον εισφορών. 'On contributions to the public treasury.' Leg. 8, 12-14, 
trans. Woodhouse 1986, pp. 323-5. For regulation of economics see also Plato, Leg. VIII 
842b-850d; for burials sec XII 958c-960b. 

30 Ibid. Ill 676a-c. 
31 Sec O'Meara 2003, pp. 92-3, Thcin 1998. For different possible interpretations of 

realizability of Plato's Utopia as proposed in his Republic see Morrison 2007, pp. 232-5. 
32 In his Laws, V 739a-e, Plato explains that the city he describes is the second best, the 

first one being obviously the city described in the Republic which 'is inhabited by the gods or 
the sons of the gods' only. The second best city of the Laws is to be 'closest to immortality and 
united in the second manner (ή μία δευτέρως)', which suggest that it is somehow imperfect 
imitation of the divine model which is in itself unattainable; cf. Pradeau 1998, pp. 164-6. 

33 Plato, Tim. 24e-25d. 
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out extensively. However, as we have seen in the case of his political speeches on 
the Peloponnese, only some of them was he, in fact, willing to put into practice, 
drawing rather upon Plato* Republic and Laws (the situation is different in 
the case of the funeral orations on the Despoina Cleope and Empress Helen, 
written later when Gemistos probably used his own Laws). Even Plethons 
Laws, as he claims at the start, is in fact supposed to contain the philosophy 
of Zoroaster and Plato. The only differences with Plethon s commentaries on 
someone else's thought are that, first, he does not base this work on numerous 
and extensive quotations from other authors, but tries to render Platonic motifs 
in his own words, and, second, that he is more personally involved, writing in a 
more engaged style. The arguments are developed in a special kind of discourse 
of a selfstylization as the second Plato, in which the author does not respect 
scholarly distance from someone else s philosophy, but, on the contrary, attempts 
to develop it further in a creative way. 

Also the allocutions and hymns to the gods might be understood as Plethon s 
attempt to imitate ancient religious poetry and to transform it in accordance 
with philosophical reasoning. Moreover, here too, he seems to imitate Plato, 
who at the beginning of book VIII of the Laws proposes that the festivals and 
sacrifices should be devised and offers a religious calendar, based on the regular 
mathematical character of the motions of celestial bodies, where there are 12 
feasts consecrated to the 12 gods. The last month is to be dedicated to Pluto, 
quite like Plethon s calendar, in which, too, this god, along with remembrance 
of the deceased, is symbolically venerated at the end of the year.* Furthermore, 
Plato had said a little earlier on that the appropriate form, including tune, metre 
and rhythm of the religious songs and dances, needed to be determined. Plethon 
fulfils this injunction in his Laws by providing detailed instructions for the 
proper composition and performance of the hymns and allocutions, which he 
himself devised.35 Also, the priests (ιερείς), who are occasionally mentioned by 

M Plato, Leg. VII 801e-802a, 809c-d, 818c-d, VIII 828a-d, vs. Leg. 58-60 [111,36], 
Add. 133v.7-134.4. See also the cities of lost chapters of Plethon Laws - 111,33: Περί 
προσευχής. On prayer.' 111,37: Τίσι τών θεών τίνα θυτέα. 'Appropriate sacrifices to particular 
gods.' 111,38: Έπί τίσι πράξεσι, τίσι τε θεών και δπως θυτέα. 'In what circumstances, to which 
gods, and in what way sacrifices should be made.' 111,39: Όπως έχουσι τών θυσιών μεταληπτέα. 
'With what predisposition men should take part in sacrifices.' 111,40: Περί ακριβείας τών προς 
τους θεούς. 'On exactitude in matters relating to the gods.' 111,41: Κατά τίνων εύκτέα τοις 
θεοΐς. 'To what ends prayers should be addressed to the gods.' 111,42: Περί μαντείων. 'On 
oracles.' Leg. 14, trans. Woodhousc 1986, p. 325. 

M Plato, Leg. II 653d-671a, VII 798d-803b, vs. Leg. 132-240 [ΙΙΙΜ-βΥ Add. 
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Plethon as presiding over religious ceremonies and whose life was presumably 
regulated in a now lost chapter, have their parallel in Plato's Laws* 

Another reason why the significance of the Laws for determining Gemistos' 
religious beliefs may be limited is the fact that it was probably composed at date 
earlier than usually supposed. The evidence based on the parallels with some 
other of his writings indicates that Gemistos may have ceased to work on the 
Laws either before his visit to Italy in 1438-1439 or shordy afterwards. It seems 
that at the Council he adopted a decidedly Orthodox and anti-Unionist stand. 
Probably at the end of the 1450s he wrote his only theological treatise, that on the 
procession of the Holy Spirit, and then discussed it with Bessarion. The Reply to 
SchoUrios also has some rather Christian formulations. If the Laws was written 
much earlier, it really is the source of the disturbing passage in the oration On 
Helen in which the higher spiritual natures are mentioned, and which is used 
as the evidence for the polytheism of the elderly Gemistos. Thus all the major 
texts we have from the time after the Council points to the conclusion that he 
was a firm Christian, and even the passage in the oration On Helen was radically 
reformulated to be in accord with Christianity. 

In spite of all this an objection still can be made, namely, that it is improbable 
that a Christian who has written such a long text elaborating a system of the ancient 
gods, including allocutions and hymns to them, could not have done so unless 
he accepted its contents as his personal belief. However, some examples of an 
extreme devotion for Antiquity, including its religious aspects, by contemporary 
Renaissance humanists can be pointed out which - although certainly very 
different from Plethon s Laws - may help to demonstrate that something similar 
was possible at the time. First, there is the famous Hypnerotomachia Poliphili 
{Poliphilos Strife of Love in a Dream) published in 1499 and most probably 
written by a Dominican friar, Francesco Colonna. This huge novel, definitely 
comparable with Plethons Laws in its size, takes place in a dreamlike world, 
filled with ancient monuments and even divinities, from which all reference 
to Christianity is excluded.3" Similarly, Genealogy of the Pagan Gods written by 
Giovanni Boccaccio in the second half of fourteenth century is a vast and highly 
systematic treatise in which the origin and mutual relationships of the ancient 
gods are described on the basis of the sources available at the time. At the end of 
his account Boccaccio explains why such a study is profitable also for a Christian 
- the ancient gods are a part of the world of poetry, which is a venerable art 
leading to a deeper truth. Pagan poets are considered to be 'theologians of myths 

36 Leg. 8, 126 [111,31], 230-32 [111,36], 252 [111,43], ̂ Λ/. 132v.l9, 24, vs. Plato, Leg. 
VI 759a-760a, X 909d-c. Lost chapter 1,22 has the title: Περί ιερέων και βίου αυτών. Ό η 
priests and their way of life.' Leg. 8, trans. Woodhouse 1986, p. 323. 

r Colonna, Hypn.\ cf. Godwin 2002, pp. 21-37. 
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(mythicos... theologos)' who arc wholly independent on philosophers, including 
Plato.38 This is naturally not an argument Plethon would adopt, but Boccaccios 
book demonstrates well the willingness of Renaissance humanists to occupy 
themselves intensively and at length with pagan and polytheist themes in their 
writings, while not wanting to compromise their Christian faith. 

The most interesting example of a similarly ardent approach to the classical 
past is, however, provided by Gemistos' contemporary Cyriac of Ancona who 
met him in Mistra, although only briefly, but was not influenced by his alleged 
paganism since he had developed his own enthusiastic admiration for the classical 
past before then. Cyriac was certainly a good Christian, an ardent supporter of 
papacy' and equally at home in a Greek Orthodox church*. At the same time, 
nonetheless, he employed paganizing language, designated the days of the 
week in the ancient manner using the names of the pagan gods and considered 
Mercury to be his tutelary spirit.39 He invoked and mentioned also the Muses, 
nymphs and other divinities (for instance, Jove, Neptune, Apollo, Aeolus) of 
'the ancient religion (vetusta religio)\*° Delos was for him a sacred island' and 
when he left it he composed a short prayer to Mercury which he noted down 
in his diary.41 The simple mentioning, although frequent, of ancient deities in 
Cyriac s letters and diaries are not comparable in length to the Hypnerotomachia 
Poliphili or Boccaccios systematic treatise on the pagan gods. However, they 
demonstrate well the spirit of a time when Christianity could be combined with 
a personal religious approach to the ancient past. 

This mode of thought of the quattrocento humanists, in which Gemistos* 
work is probably also to be counted, was appropriately called 'the pagan dream 
of the Renaissance', that is, a medium or a discourse in which the ancient gods 
could be brought back into the life by the Renaissance authors. Nonetheless, 
they did not become pagans themselves, but retained their Christian faith, at 
least on the most important points.42 The interest of the Renaissance humanists 
in ancient polytheistic mythology and theology was caused by their study and 
admiration of ancient texts of pagan authors reflecting ancient mythology and 
theology of their age. The humanists tried to solve the tension between their 

38 Boccaccio, Gen. XIV-XV, csp. XIV, 17-19, XV.8-9. 
39 Sec Bodnar s introduction to Cyriac of Ancona, Ep., pp. xiv-xv, for the references see 

index; cf also Ncuhausen 1992. 
40 See Cyriac of Ancona, Ep. e.g. 4.2. 8.2, 12.5-6. 17.5. 18.2. 19,4-5, 32.2. 9, 33.3-4. 

36,6, 37,2,40,3,11,45, for other Cyriac s references to ancient deities, see index. 
41 Ibid.III.4.27. 
42 See Godwin 2002; the author, however, bases his approach on Henry Corbins 

conception of the mundus imaginalis, see pp. 253-4, which is not necessary for his otherwise 
extremely useful metaphor of the pagan dream of the Renaissance authors. 
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own Christian faith and their admiration for ancient polytheism usually through 
allegorical and symbolical interpretation of ancient texts, which would deprive 
them of their straightforward pagan contents and thus help to reconcile them 
with Christianity.43 In the Renaissance, the admiration for ancient mythology 
was so strong that, as it is well known, it inspired numerous objects of art or even 
some public festivities.4** Also the Byzantine humanists tirelessly copied the texts 
of ancient pagan 'Hellenes' and, like their Western counterparts, based their 
whole education on them.45 At the same time, however, it is clear that, especially 
compared to the Western Renaissance, it was much more problematic to 'revive' 
the ancient gods in the Byzantine context. There was obviously a different degree 
of the willingness to return back to the ancient gods in the different humanist 
cultures. In the light of these considerations, one may wonder whether it is not 
better to cease to think ofGemistos as a polytheist and to take him out of the 
category' of Byzantine philosopher, where such a flirting with the Greek pagan 
past is certainly suspect at least, and reclassify him as a Renaissance humanist 
and Platonic philosopher for whom such interests seem to be more acceptable. 

It could be objected that one cannot compare these humanist writings 
with the systematic philosophical treatise as the Laws. However, whatever 
interpretation of his religious beliefs we adopt, Plethon will remain a solitary 
figure in late Byzantium or the Renaissance since his Laws is a quite idiosyncratic 
book for which it is difficult to find any real comparison. As we have mentioned, 
given the current scholarly opinion which considers the Renaissance humanists 
and philosophers to be Christians drawing upon ancient thought and religion, 
he would remain the only one fully apostasized to the old gods. On the other 
hand, if he were a Christian, no one else arguably dared to go as far as he did. 

Gemistos' alleged paganism immediately fascinated his contemporaries, 
in the positive and negative sense, and this is even more true after Scholarios' 
spectacular burning of his Laws. (Today's scholars are no exception.) Gemistos 
appeared to the quattrocento humanists as an ancient Hellenic thinker who had 
emerged from the dying empire of the Byzantine Greeks. As an expert in ancient 
Platonic philosophy he was known to lead a central attack on the greatest 
medieval philosophical authority, Aristotle, and at the same time he seemed to 
take Platonism so seriously that he identified himself with Plato, calling himself 
Plethon. He thus provided a missing link with ancient past important for a 
revival of Platonism in the West. The best example of this is perhaps Ficino, who 
in a famous passage makes Gemistos the fundamental impulse for his patron 

43 Cf.Trinkaus 1970, pp. 651-721, Allen 1970, used also in Brisson 1996, pp. 185-220. 
For Ficino s approach to ancient polytheistic mythology sec Allen 1984, pp. 113-43. 

44 Cf. Seznec 1940, Wind 1967, Godwin 2002, Bull 2005. 
45 Brisson 1996, pp. 147-70. 
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Cosimo de' Medici to found the Platonic Academy in Florence and thus in a 
way makes himself his successor. At the same time, nonetheless, Ficino was quite 
critical towards some of Plethon's ideas and did not rely on his work as much as 
one might expect.46 One is also tempted to think that modern scholars, too, tend 
to regard Plethon as a polytheist in order to provide a connection between the 
Renaissance admiration for the pagan past and real ancient polytheism of which 
he is supposed to be the last inheritor or rather a contemporary renovator. 

In connection with this complicated question a passage from Gemistos' 
treatise on the Holy Spirit we have discussed above is definitely remarkable. It is 
claimed here that 'Hellenic* that is pagan, theology postulates that the highest 
God is 'indivisible one (άτομον εν)' and there are no distinctions within him. 
At the same time Gemistos describes a kind of polytheism that is similar to the 
constitution of the gods of the second order in the Lawsf This passage also 
corresponds to Laws 111,15, where Plethon claims that in Zeus, because of his 
supreme simplicity, there is no distinction between generation (γεννάν) and 
creation (δημιουργεΐν) as well as no difference between will (βούλεσθαι) and 
nature (πεφυκότα).48 From the treatise on the procession of the Holy Spirit 
it thus seems that within the first principle, which, unlike in the philosophia 
perennis, need not be 'indivisible one', but may contain some plurality, there are 
three distinctions, by which, according to Gemistos, Christianity differs from 
Hellenic theology. These are the distinctions between generation (γέννησις) 
and creation (δημιουργία), will (βούλησις) and nature (φύσις), and between 
essence (ουσία) and activity (ενέργεια). This opens a possibility for developing 
a theology that would be rational like the perennial philosophy, but different 
from it. The distinction between generation and creation enables us to 
conceive of the Trinitarian dogma by which the Son is generated in a process 
different from the creation of the world, and therefore can exist on the same 
ontological level as the Father and not on a lower one. The distinction between 
will and nature can explain why God decided to create the world at a certain 
moment in time and why he does not have to produce it, but does so by the 
goodness of his nature, continuously and for ever. Because the doctrine of the 
reincarnation of the soul depends closely on that of the eternity of the world, all 
three problematic differences between the philosophia perennis and Christianity 
would thus be solved. Finally, the last distinction between essence and activity 
enables Gemistos to conceive appropriately - or from his point of view in the 
only possible way - the procession of the Holy Spirit. 

46 Cf. Monfasani 2002b, csp. pp. 184-6, and also Tambrun 2006, pp. 241-59. 
4' Contra Lat. 302-3: see Appendix IX, 1, below, p. 303. 
48 Leg 100 [111,15]: see Appendix IX.2, below, p. 303. 
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Given all this, wc may speculate whether for Gemistos there existed above 
the level of polytheist perennial theology, accessible by rational thought to all 
people alike, a higher level of understanding of the divine. This level is attainable 
by Christian theology only since it draws upon the revelation of a deeper truth 
about God exceeding the capacity of human reasoning. In the works of Bessarion 
and Laonikos Chalkokondyles, we have seen some traces of a similar difference 
between supernatural theology and natural theology, that is, the Christian 
theology based on biblical revelation and ancient polytheism.49 Furthermore, 
such a conception would no doubt be similar to some Renaissance attempts to 
reconcile ancient pagan myths and theology with Christian teaching.50 Therefore 
although obviously well aware of the differences between uitphilosophiaperennis 
and Christianity, in the treatise against the Latins Gemistos tentatively indicated 
an alternative conception to the Laws, but, unfortunately, did not develop it in 
a more substantial way. 

The reason for Gemistos' reluctance to go further in this direction seems 
to be really, as suggested by Kristeller, the Strict separation between rational 
philosophy and Christian theology. Perhaps, according to Gemistos, it is indeed 
due to Christian revelation and not to reason, on which the perennial philosophy 
is based, that we learn about the distinctions inside the first principle from which 
the Trinitarian dogma, the creation of the world in time and a conception of the 
soul that would be an alternative to its periodical reincarnation. The distinction 
between our', Christian philosophy (ή καθ' ημάς φιλοσοφία) and the external·, 
pagan one (ή έξωθεν or ή θύραθεν φιλοσοφία) is traditional in Byzantium51 and it 
is possibly this distinction which Gemistos had in mind when he mentioned in the 
Reply to Scholarios that he knows well which divine inspirations (ενθουσιασμοί) 
and which human reasoning (λόγοι ανθρώπινοι) should be accepted and which 
should not.52 Moreover, we must not forget that Gemistos was in the first place 
a scholar and teacher of ancient philosophy, not a professional theologian. He 
himself complained to Bessarion that being a layman he was not allowed to speak 

49 Sec above, pp. 212,216. 
50 A good example may be Marsilio Ficino, who obviously distinguished between the 

supernatural God to whom access is provided by Christian religion, on the one hand, and 
ancient polytheistic theology reinterpreted in various ways or 'natural* magic, both derived 
from Neoplatonic conceptions, on the other hand; cf. Kristeller 1943, pp. 314-23, Walker 
1958, esp. pp. 75-84, Allen 1984, pp. 113-43. Moreover, in the Middle Ages and Renaissance 
the ancient pagan gods were often identified with the heavenly bodies (an identification that 
holds until today) which are a part of the natural cosmos: sec Seznec 1940, pp. 35-74. 

51 Cf. Bcnakis 1990, Podskalsky 1977, Hankins 1987, pp. 8-13, Parry 2006, pp. 228-9, 
Runciman 1970, pp. 28-35,78. 

52 Contra Schol. IX 392.14-17. 
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at the Council." Nonetheless, the problem is that he does not seem to have made 
any attempt to reconcile his perennial philosophy' with Christianity. Perhaps he 
did not want to or was not capable of it. 

However, what he was able to do very well was to formulate some basic 
principles acceptable not only to the polythcist Platonism, but also to the 
monotheistic religions of his time, including Christianity. His main divergence 
from contemporary Christian beliefs that Bessarion found unacceptable 
was his emphasis on fate or necessity, about which he repeatedly talks and by 
which he might have influenced also one of his pupils, the historian Laonikos 
Chalkokondyles.51 These general Platonic conceptions were the philosophy he 
presented as his own to the public and not the thoughts he was developing in 
the Laws. As for the latter book, we may surmise that he was so fascinated by the 
Platonic philosophy that sometimes, when working on it, he just - from a rigid 
and conservative Christian perspective - dared to go rather too far. Although we 
can perhaps never be sure about his real intentions in composing the Laws, it is 
highly probable that it was a work written earlier than in his last years when he 
seems to act as a firm Orthodox and anti-Unionist.55 To decide about his religious 
position, we thus should not listen so much, as it is often done, to his enemies 
accusing him of paganism or to rely on his rather odd book that was written on 
the basis of motives and in a context that are not entirely clear to us, but rather to 
Gemistos himself. When he was asked or forced by the circumstances to choose, 
he declared himself publicly an Orthodox Christian, and we should accept and 
respect this as the most plausible statement about his faith. 

53 See above, p. 244. 
54 Sec above, pp. 216,242-4. 
55 Sec above, pp. 239-50. 





Appendix 

(The textual similarities between the other Gemistos texts and the Laws are 
underlined.) 

X.AdTheod. 125.3-126.7 
Και πολιτείας μεν σπουδαίας νόμοι ούτοί τε και τοιούτοι έτεροι 
και μείζους και έλάττους, ών περ κεφάλαιον απάντων τα περί την 

5 του θείου δόξαν ήκριβώσθαι και κοινή και ιδία, μάλιστα δ' εκείνα 
τρία τε και κυριώτατα, εν μεν εΐναί τι θείον εν τοις ούσι, 
προυχουσάν τίνα των δλων ούσίαν, δεύτερον το θείον τοΟτο και 
επιμελές είναι ανθρώπων, απαντά τε τα ανθρώπεια ύπό τούτου 
και μείζω και έλάττω διοικεΐσθαι, τρίτον κατά γνώμην την αύτοϋ 

10 διοικεΐν έκαστα ορθώς αίει και δικαίως, μη έξιστάμενον μηδαμή 
του περί έκαστον καθήκοντος, μήτ ούν άλλως μήθ' υπ ανθρώ
πων δώροις ή τισιν άλλοις θωπευόμενόν τε και παρατρεπόμενον. 
Ού γαρ ούν ενδεές είναι ανθρώπων, οίς έχουσιν ούτως έπεται και 
το τάς προς το θεϊον άγιστείας θυσίας τε και αναθήματα μέτρια τε 

15 και άπ' ευσεβούς της γνώμης τελεΐν, ομολογίας δντα ξύμβολα τοϋ 
εκείθεν ήμΐν είναι τάγαθά και μήτ' εκλείποντας ή τοΐν δυοΐν ή 
θατέρου γοϋν τοΐν προτέροιν είδοΐν της ασεβείας ενεχομένων 
δόξαν παρέχεσθαι, μήθ' ύπερβολαΐς δαπανών τους τε ιδίους οίκους 
και τά κοινά φθείροντας ως τι πλέον ποιήσοντας τή πολυτέλεια 

20 τών απαρχών τε και αναθημάτων, μηδ' άπαρχομένων έτι, άλλ' ώς 
ώνουμένων δόξαν παρεχόμενους τω τρίτω εϊδει της ασεβείας 
ένέχεσθαι· ταΐς δέ τοιαύταις δόξαις ίδί? τε και δημοσία νομιζο-
μέναις και κρατούσαις άμήχανον μη ού και άρετήν έπεσθαι πάσι 
παρ' οΐς αν τύχωσι κεκρατηκυΐαι και πάσαν την περί το καλόν 

126 σπουδή ν. Κακία δέ πάσα και τά μεγάλα άνθρώποις αμαρτήματα 
άπό τών εναντίων γίγνεται αύ δοξών γίγνονται γαρ αίει τών 
ανθρώπων ένιοι ούχ ύγιώς περί ταύτα έχοντες, οι μέν ούδ' εΐναί τι 
το παράπαν θείον έν τοις ούσι νομίζοντες, οι δ' είναι μέν, φρον-
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5 τίζειν δε μηδέν των ανθρωπίνων, οι δε και είναι και έπιμελεΐσθαι, 
παραιτητόν δ' είναι καί τισι θυσίαις και άναθήμασι και εύχαΐς 
κηλούμενον μη άκριβουν εκάστοτε τά δίκαια. 

2. Leg 1,1, pp. 22-4 
'Αλλά δη και περί της τών άλλων αύ φύσεως, δπη 
έχει, ούκ όλίγη προς Υε αλλήλους τοις άνθρώποις ή άμ-

24 φισβήτησις· έστι μέν ων ούδ' είναι θεούς το παράπαν 
οίομένων τών δ\ είναι μέν, τών δ1 ανθρωπίνων ούκ αν 
προνοεΐν πραγμάτων τών δε, προνοεΐν μέν θεούς τών 
πάντων, τών τε άλλων και τών ανθρωπίνων, εΐναί γε 
μην προς τοις άγαθοΐς τους αυτούς και τών κακών αι
τίους· τών δε, κακού μέν ούδενός, τών δέ αγαθών μόνων 
αιτίους τους θεούς είναι. Και τών μέν παραιτητούς οίο
μένων είναι καί ύπ' ανθρώπων παρατρεπτούς έφ' οις καί 
αυτοί κρίναντες μελλήσωσιν άποτελεΐν τών δέ άπαρα-
τρέπτους τε πάντη ηγουμένων καί άμεταστρέπτους, 
γνώμη άεί τη σφετέρα καθ' είμαρμένην χωρούση έ'καστα 
άποτελοϋντας, η αν έκ τών ενόντων βέλτιστα έξειν 
μέλλοι. 

II 

l.InCUop. 172.14-173.8 
Ούκ αν ούν τον θεόν 

15 οΰτ αν άλλοτρία τε πάντη καί θνητή φύσει εαυτόν γνωρίζειν, 
άλλα πη καί οικεία* κοινωνεΐν γάρ αν δέοι το γιγνώσκον τω 

173 γιγνωσκομένω, τά δέ κοινωνοϋντα καί οικεία πη άλλήλοις δέοι αν 
είναι, οΰτ αν άϊδιότητος έπιθυμίαν ένθέμενον τω άνθρώπω 
έπειτα ατελή τε αν αυτήν καί μάταιον άπολιπεΐν. Ουδέ γάρ άλλο 
ουδέν τών μεγάλων καί κατά φύσιν ατελές αν άπολιπεΐν τον θεόν, 

5 άλλα τελεσφόρα τε πάντα ποιεΐν κατά το εικός καί ες τι προσήκον 
έαυτοΐς πέρας ές αίεί ή ώς έπί το πολύ γοϋν άποβαίνοντα* ώστ αν 
καί κατ άμφω τούτω, την τε του θείου δόξαν την τε τής άϊδιότητος 
έπιθυμίαν, άΐδιον αν την γε άνθρωπίνην είναι ψυχήν. 

2. Leg 1,3, ρ. 40 
Ού μέν δη ούδ* έκεΐνο ύπολογιστέον, ό αύ φασί τίνες, 
ώς καν περί ότουοϋν τών άλλων ήμΐν η τις αληθείας 
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κατάληψις, άλλ ούδ' ώς περί των θείων άνθρώποις ούσι 
προσήκοι διασκοπεΐν πραγμάτων, ώς οΰτ' αν είσομένοις 
σαφές ουδέν περί αυτών, άτε δη κρειττόνων ή καθ' 
ημάς, ούτ' αν αύτοΐς θεοΐς φίλον τοϋτο έπιτηδεύουσι, 
περιεργάζεσθαί τε δη και πολυπραγμονεΐν τα αυτών. Ού 
γαρ αν θεοί μάτην ημάς τών γε σφετέρων τούτων έποίουν 
ζητητικούς, ει μήτε έβούλοντο και ζητεΐν αν περί αυτών 
ημάς, μήτε τινά και έ'ξιν τοϋ είσεσθαί ποτ1 αν σαφές τι 
περί τών τοιούτων έμελλον παρέξειν. Και μην ομοίως 
αν άτοπον είη όποτερονοϋν, ή μηδ' ότιουν αν περί τών 
τοιούτων ημάς διανοουμένους, έν ϊσω αν τοις θηρίοις και 
άλόγοις βιοτεύειν, ή τα προστυχόντα εική αν και άβα-
σανίστως παραδέχεσθαι· ού γαρ οΐόν τε ούτως έχοντας 
της σπουδαζομένης αν ευδαιμονίας τυχεΐν. 

III 

l.Dediff IV 326.31-327.4 
Οι μέν ούν περί Πλάτωνα το μέν ύπερούσιον εν άκρως εν 

είναι τίθεται, ούτε ούσίαν αύτοϋ, ούτε δύναμιν, ούτε ένεργίαν 
διακρίνοντες. Τά δέ μετ' αυτό είδη τέ και νους ούχ ομοίως απλώς 
έχειν άξιουσιν, άλλ ένεργίαν ήδη αυτών της ουσίας διακρίνουσι, 

35 δύναμιν δ' ού πάνυ τοι της ένεργίας, διά το ακίνητα δντα, μή δ' 
ότιοϋν δυνάμει, άλλ* άπαντα ένεργί? άεί έαυτοΐς έχειν παρόντα 
τά προσόντα. Ψυχής δ1 ήδη και ούσίαν και δύναμιν και ένεργίαν 

327 διακρίνουσι, διά το κινουμένην άπό νοήματος έπί νόημα, τήν δ* 
άνθρωπίνην και άπό του νοεΐν έπί το μή νοεΐν ή μή νοεΐν έπί το 
νοεΐν, μή άεί ή μή πάσαν ενεργή άλλα και δυνάμει έχειν μάλλον 
τήν τών όντων γνώσιν. 

2. Z W # Χ 337.7-28 
Αλλά τω μέν ύπερουσίω θεφ ούδ' όλως πλή

θους· άκρως γάρ δή εν αυτόν είναι. Τω δέ νοητώ τούτω δια
κοσμώ πλήθος μέν ένεΐναι, πεπερασμένον δ' αυτό είναι και 

10 ούδαμη άπειρον, ούτε δυνάμει ούτε έργω. Τω δ' αίσθητώ 
τώδε κόσμω τήν άπειρίαν ήδη, ώς ενδέχεται, έγγεγονέναι διά 
τήν ΰλην, η πρώτως το άπειρον πρόσεστιν, εκείθεν μέν και 
ταύτην έχουσαν τήν αίτίαν, ού μέντοι κάκεΐ άπειρον ούσαν. 
Ουδέ γάρ τών τήδε άλογων άλογον κάκεΐ είναι το είδος, ουδέ γε 
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15 τών κινουμένων κινούμενον. Τών γε μην τήδε ουσιών, τών τε ταΐς 
ούσίαις καθ* αυτά προσόντων και σχέσεων εκεί είναι τά είδη 
τέ και παραδείγματα* τών μεν σχέσεων, δτι ουδέ τάκεΐ άσχετα 
προς άλληλα* τών ούν έκεΐ σχέσεων τάς τήδε δεΐν είναι εικόνας* 
τών δε προσόντων, δτι ούδ' άνευ προσόντων τάκεΐ. Του μεν 

20 γάρ ύπερουσίου ενός, άτε άκρως ενός δντος, ούτε ούσίαν ούτε 
προσόν ούτε ένεργίαν ούτε δύναμιν διακεκρίσθαι. Τών δ' ειδών 
τε και νών τούτων, άτε ούκ έκείνω παρισουμένων, προσόντα 
μεν ουσίας διακεκρίσθαι, ένεργίας δε δύναμιν ούδέπω. Αλλά 
τοις τήδε ήδη προς τη ετέρα και ταύτην την διάκρισιν άποδε-

25 δόσθαι, ώστ' αν τάκεΐ μέσως πως έχειν τοϋ τε ύπερουσίου ενός 
και τών τηδε και αισθητών. Οια μεν ούν και δπως έχοντα τά εϊδη 
οι τιθέμενοι άξιοϋσιν είναι, είρηται ήμΐν ώς διά βραχυτάτων 
τέ και έν κεφαλαίοις ειπείν. 

3. Leg 1,5, pp. 46-8 
Και τους μεν έξ αύτου Διός 

προσεχώς γεγεννημένους ύπερουρανίους θεούς είναι, δεύ
τερους θεότητι, σωμάτων μέν και ύλης πάμπαν άφειμέ-
νους, εϊδη δ' δντας ειλικρινή αυτά καθ* αυτά, και νους 
ακίνητους, άεί τε και περί πάντα άμα μια τή εαυτών 
εκάστους νοήσει ενεργούς· ους ούσίαν μέν έκαστους άπ' 
αύτου ϊσχειν τοϋ Διός, άμερή μέν έξ άμεροϋς, άπαντα δ* 
έν εαυτή συλλήβδην τε και καθ' εν προειληφυΐαν, όπό-
σων γ' αν πλειόνων αυτός έκαστος τοις ύφ' εαυτόν αίτιος 
η. Τά δέ προσόντα, έξω ενός τοϋ πρεσβυτάτου αυτών 
Ποσειδώνος, άλλους ύπ' άλλων διατίθεσθαί τε και κο-
σμεΐσθαι, τοϋ βασιλέως τε και πατρός κοινωνίαν τοις 
έαυτοϋ παισιν άλλήλοις τών αγαθών μεμηχανημένου* δ 

48 δη αύτοΐς και αγαθών μετά γε την έαυτοϋ κοινωνίαν το 
κράτιστον έμπεποιήκει. 

4. Leg 1,5, ρ. 54 
Είναι δέ τοϋ θεοϋ τούτου τήν τε ούσίαν 

και πράξιν ταύτόν και άλλήλοιν ήκιστ' αν διακεκριμένα)· 
άκρως γάρ δη εν είναι, και ούδαμή αν έτερον αυτόν αύ
του. Νψ δέ διακεκρίσθαι μέν ήδη πράξιν ουσίας, ένεργόν 
δέ και τούτω άεί και ούδαμή αν άργόν προσεΐναι αυτήν, 
ώστ1 αν και τά άπ αύτοϋ, ών αν μηδενί ού συγγενεΐ 
συναιτίω κεχρημένος αίτιος γίγνοιτο, άΐδια έτι προϊέναι. 
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Ψυχή δ' ήδη, προς τω τής ουσίας τε και πράξεως διακε-
κριμένψ, και μεν τι ένεργόν, το δε πλείστον άργόν αν 
εκάστοτε λείπεσθαι τής πράξεως, ες ψιλήν δη τίνα άπο-
πίπτον δύναμιν. Σώματι δε προς πάσιν αν τούτοις και 
την ούσίαν διακεκρίσθαι ήδη ες είδος δη τι και υλην, ού 
κινητήν μόνον, αλλά και σκεδαστήν δη τίνα ήδη φύσιν 
και μεριστήν έπ' άπειρον. 

IV 

X.Dediff. Χ 337.34-338.10 
άλλα τών μεν ες πε-

35 περασμένα εϊδη τά τήδε διακρινομένων εν εφ' έκάστω είδει, 
τών δ1 ες άπειρίαν ήδη έκπιπτόντων εν έπι πάσι τοις άπείροις. 
Αύτίκα τω τήδε αριθμώ παντι δια την άπειρίαν εν το εκεί είδος 
έφιστάσιν, ένιαΐον τέ και καθ* εν άπαντα περιέχον τά τω τήδε 
αριθμώ διακεκριμένως τέ και καθ' αυτά συμβαίνοντα. Και 

40 έπι τών τοις μεγέθεσι συμβαινόντων ωσαύτως αύ εν το έκεΐ 
338 είδος του μεγέθους και άμερές. Αφ' ών την ψυχήν έλλαμπο-

μένην τον μαθηματικόν αριθμόν και μαθηματικά μεγέθη έκ-
τάδην ύποδέχεσθαι, σκιάς τε και είδωλα νοητών όντα, η και 
Πλάτων άξιοι άνάλογον αυτά τιθεις προς την νοητην ούσίαν η 

5 τά τήδε εν τε υδασιν είδωλα και σκιάς τών αισθητών προς 
αυτά τά αισθητά. Και μεν δη και τά υπ' ανθρώπων σκευαστά 
ταύτα έν τφ έκεΐ φασιν άνθρωπου είδει καθ' εν περιέχεσθαι* 
όθεν τή διανοί? τους δημιουργούς άλλα άλλους υποδεχόμενους, 
και διανοητά πρότερον έν έαυτοΐς τά τών σκευών είδη έκαστων 

10 διαμεμορφωκότας, ούτω τοις αίσθητοΐς έγχειρεΐν. 

ZDediffXML 11-39 
Αλλά φαίη αν 

ίσως Αριστοτέλης έν τφ ηλίου νφ και τούτων τά παραδείγματα 
ύφεστάναι, και ούκ έτι δεΐν έτερου παραδείγματος καθ' εαυτό 
ύφεστηκότος ούδενός. Δήλον γάρ ώς τον ήλιον τών γιγνομένων 

15 τής γενέσεως Αριστοτέλης αίτιον τίθεται. Προς ούν ταύτα 
που οι τά είδη τιθέμενοι έρουσιν άλλ ει μέν έωρώμεν ω Αρι-
στότελες, ωσαύτως τά τε σκευαστά ταϋτα ύπό τών σφετέρων 
δημιουργών δημιουργούμενα, και τά φύσει γιγνόμενα ύπό του 
ηλίου, συνεχωροϋμεν αν σου τφ λόγω. Νυνί δ* όρώμεν τά μέν 
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20 σκευαστά ταύτα, έως μεν αν υπό των δημιουργών δημιουργή-
ται παρόντων τέ και άπτομένων τών έργων, και αυτά προχω
ροϋντα ες την τελειότητα την εαυτών καταλειφθέντα δ' ημι
τελή υπό τών δημιουγρούντων, ούκ έτι προχωροϋντα ες ουδέν, 
ατε τών δημιουργούντων ου τάς χείρας μόνον, αλλά και τά 

25 παραδείγματα ταύτα έαυτοΐς συναποφερόντων. Τών δε φύσει 
γιγνομένων τά πλείστα όρώμεν και του ηλίου άποκεχωρηκότος 
αυτά έτι ες την τελειότητα την εαυτών προχωροϋντα· δ μάλιστα 
ένδηλον γίγνεται εν τοις ταχύ τελειουμένοις φυτοΐς τε και καρ-
ποΐς. "Α και νύκτωρ ουδέν ήττον ή μεθ' ήμέραν φαίνεται τελειού-

30 μένα. Τον μεν ούν ηλίου νουν ούκ αν αυτά έτι τελειούν ού γάρ 
αν τους μεθεκτούς τούτους νους άνευ τών σφίσι συνόντων σωμά
των ούδ' ότιούν δράν ές γε έτερα σώματα. Τά δε γε σώματα 
πάντα και θέσεως τίνος δεΐσθαι και σχήματος προς τά πεισό-
μενα, ό τότ' αν τον ήλιον προς αυτά μηκέτι έχειν. Μηκέτι δ1 

35 υπό τοϋ ηλίου τότ' αν τά τοιαύτα τελειούμενα, ούδ1 αν αυτά 
δΓ αυτών τελειοΐτο* ουδέ μίαν γάρ δύναμιν ές ένεργίαν προ-
χωρεΐν, μη ούχ ύφ' ετέρας ένεργίας προβιβαζομένην, ούδ* αν 
το δυνάμει τέλειον και έργφ ποτέ τέλειον γίγνεσθαι, μη ούχ 
ύφ' έτερου του έργψ τελεωτέρου προβιβαζόμενον. 

3. Leg: III, 15, pp. 108-10,114 
Ίσως γάρ αν τις οιηθείη 

τον "Ηλιον έν νφ έχοντα τφ έαυτοϋ τά τών θνητών 
ταύτα εϊδη, διανοητά τε και καθ' έαυτά ούδαμοϋ ύφε-
στηκότα, όν τρόπον και ανθρώπων οι δημιουργοϋντες τά 
τών σκευαστών είδη, ούτω τών θνητών αυτόν έκαστα 
παράγειν. Αλλ ήμεϊς γε όρώμεν ούχ ωσαύτως τά τε σκευ
αστά ταύτα υπό τών δημιουργούντων αποτελούμενα, 
τά τε φύσει συνιστάμενα ταϋτα τών θνητών υπό τοϋ 
'Ηλίου. Τά μέν γάρ που σκευαστά άπαντα, έως μεν αν 

110 αύτοΐς παρώσιν οι δημιουργουντες και έργάζωνται, όρώμεν 
και αυτά ές την τελειότητα προχωροϋντα την εαυτών, 
καταλειφθέντα δέ ποτέ ημιτελή υπό τών δημιουργούν
των, ούκέτι ουδέ προχωροϋντα ές ουδέν έτι τε κατά 
λόγον τον τής μεταχειρίσεως, η αν αυτά οι δημιουργοϋν-
τες εκάστοτε έργάζωνται, και αυτά άπαντα άει τελειού
μενα. Τά δέ φύσει ταύτα συνιστάμενα, ού προς τον 
αυτόν άπαντα λόγον τών τε προσόδων και αποχωρήσεων 
τών του 'Ηλίου όρώμεν τελειούμενα, ουδέ γε ζώντα. ΤΗ 
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γάρ αν άπαντα εφήμερα, ή γουν έπέτεια ην έτι τε νύκ-
τωρ ουδέν αν αυτών προυχώρει ες τελειότητα. Νϋν δ' 
όρώμεν και νύκτωρ συχνά έπιδήλως τελειούμενα φυτά τε 
και καρπούς. Τον μέν ουν "Ηλιον, ουκ αν ωσαύτως τε-
λειοϋν έκαστα, προσάγοντά τε και αποχωρούντα. Ούτε 
γαρ αν νουν τον αύτοϋ, άνευ του έαυτω συνόντος σώμα
τος, αυτά τελειούν. Ού γάρ τους γε μεθεκτούς τούτους 
νους, άνευ τών σφίσι συνόντων σωμάτων, ούδ' αν ότιοϋν 
δράν ές γε έτερα σώματα· τοις τε αύ σώμασι πάσι, τοις 
τι δράσουσι, και θέσεως δεΐν τοιάσδε ή τοιάσδε προς τά 
πεισόμενα. Ούδ' αύ τά τελειούμενα αυτά αν ύφ' αυτών 
τελειοϋσθαι· ούδεμίαν γάρ αν δύναμιν ές ένέργειαν χω-
ρεΐν, μη ούχ ύφ' ετέρας ενεργείας πρεσβυτέρας προβιβαζο-
μένην ούκ αν ουν ούτε το δυνάμει τέλειον, και έργψ 
ποτέ τέλειον γίγνοιτο, μη ούχ' ύφ' έτερου του έργω ήδη 
τελείου ές τήν τελειότητα προβιβαζόμενον.... 

114 ... 
Ού γάρ αυτό καθ' αυτό είδος χωρίς έκαστον αυτών [sc. τών σκευαστών 
στηκέναι, άλλ έν θεώ τω Πλούτωνι, δς είδους σύμπαντος 
τοϋ ανθρωπείου προέστηκε, σύμπαντα έχων έν έαυτφ καθ* 
έν τι, τά γε ανθρώπεια πράγματα, ενόντα, και ταύτα 
ωσαύτως και καθ' έν τι τους δημιουργοϋντας χωρίς ήδη 
έκαστον, και άλλον άλλο, ταΐς διανοίαις ύποδέχεσθαι. 
Ώσπερ που και αριθμόν τον μαθηματικόν και μεγέθη τά 
μαθηματικά καθ* έν τι τή θεψ Ήρ<? έκάτερον αύτοΐν 
προσόντε, ή και απειρίας άπάσης προέστηκε της κατ* 
αυτά, διά το και ύλης τήν αυτήν προεστάναι, τήν ψυχήν 
ήδη αυτά έκτάδην ύποδέχεσθαι, σκιάς μέν που τών θείων 
και είδωλα άττα δντα, προς δ* ακριβή κάκείνων άνθρώ-
ποις έπιστήμην άναγωγότατα. Τά μέν ουν σκευαστά άν-
θρώποις εικότως ταύτη τελειοϋσθαι. 

V 

\JnCleop. 173.9-174.4 
"Ετι δέ καν άπό τών αυθαιρέτων θανάτων τουτό τις λογί-

10 σαιτο* ουδέν γάρ τών άλογων αυτό αυτό φαίνεται κτεΐνον έκ προ
νοίας, τών δ* ανθρώπων είσιν οϊ εαυτούς άποκτιννύουσιν. Ει δέ 
μηδέν έστιν δ αν τοϋ έαυτοϋ ολέθρου έφίοιτο· τά γάρ άλογα, 

file:///JnCleop
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ει και μη άϊδιότητος έφίεται διά το μηδέ συνιέναι του τοιούτου, 
αλλ' ούδ' έπι τον εαυτών δλεθρον σπεύδει έκόντα είναι· ούκ αν ούν 

15 ούδ' ή ψυχή ή ανθρωπινή επί τι τοιούτον ώρμα, ει γε και αύτη 
δλεθρον φέρειν αν ό τοΰ σώματος έμελλε θάνατος, αλλ' έπειδάν 

174 μηκέτ αν έαυτη λυσιτελεΐν τον μετά του σώματος νομίση βίον 
κτείνασα τούτο ή και τοϊς κτεΐναι αν έθέλουσι προεμένη υπέρ τού 
μηδέν τι τών αισχρών και βλάβην αν έαυτη οίσόντων συγχωρήσαι, 
αύτη δηλαδή οΐχεται άπιούσα. 

2. InHcL 278.4-279.2 
Και μέν δή καν οι αύτοι αυτούς άποκτιννύντες 

5 εϊτε δή ευλόγως τούτο δρώντες είτε μή· ουδέν γάρ αν διαφέροι 
το τοιούτο προς δ βουλόμεθα ένδείξασθαι* δηλώσειαν ώς εκ δυοΐν 
ό άνθρωπος σύνθετος έστιν ούσίαιν, και της μέν αθανάτου, της 
δέ θνητής. Ουδέν γάρ έστιν δ αυτό έπι τον εαυτού δλεθρον 
πέφυκεν όρμάν, άλλ' άπαντα τού είναι τε και σώζεσθαι κατά δύνα-

10 μίν γε ού μεθίεται. Ούκ αν ούν ούδ' ό άνθρωπος αυτός αυτόν 
279 άποκτιννύς τφ θνητώ αυτό το θνητόν κτείνει, άλλα τω εαυτού 

άθανάτω το θνητόν. 

3. Leg. 111,43 {Epinomis). p. 248 
"Ως γε μήν έκ δυοΐν ό άνθρωπος συντέθειται είδοΐν, 
και έξ έτερου ήμΐν, ουδέ τούτου άμφιλόγου, άποδείκνυ-
ται αξιώματος, τού μηδοτιούν τών δντων είναι, δ αν 
αυτό έπι τον αυτού δλεθρον όρμήσειεν, άλλ άπαντα parallel In Hel. 
τού σώζεσθαί τε και είναι ές δύναμίν γε μή μεθίεσθαι. 
Τούτο γάρ λαμβάνουσι το αξίωμα, και έπειτα αυ τών 
ανθρώπων τους αυτούς αυτούς άποκτιννύντας έπιβλέ-
πουσιν, έναργεστάτως καταφαίνεται ού το θνητόν ημών δν 
το αυτό αυτό άποκτιννύν, αλλά τι έτερον τούτου τε 
κρεΐττον, και ού συναπολούμενόν γε, ατε ούδ* αν τούτου 
έξημμένον, οΐά περ τά θνητά άπαντα είδη, α δή τών 
σωμάτων τέως οΐς ξύνεστιν έξημμένα, τούτοις και λυο-
μένοις συνδιόλλυται· ού γάρ ποτ' αν αύτώ ού μόνον γε 
ούκ ές τοσούτον, άλλ ούδ' αν έπι σμικρόν τι άντέβαινεν, 
ει αυτού έξήπτο· άλλ1 ούσίαν ιδίαν τε έχον και έφ' εαυτής 
ύφεστηκυΐαν, δ έπειδάν μηκέτι έαυτψ λυσιτελεΐν τον parallel In Cleop. 
μετά τού θνητού βίον οίηθη (εϊτ ορθώς, εϊτε και μή, τούτο 
οιηθέν ουδέν γάρ διαφέρει) κτεΐνάν γε αυτό, ώς άλλο δν, 
άλλου, κακού δή δόξαντος και ούκ ευχερούς συνοίκου, 
απαλλάσσεται. 
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VI 

l.Adlheod. 126,11-23 
Έπεί γάρ έστιν 

ό άνθρωπος ξύνθετός τις φύσις εκ τε θείας ουσίας και θνητής, 
ώς δοκεΐ δη πάσι και 'Ελλήνων και βαρβάρων τοις Υε και όσονοϋν 
νου μετέχουσι, και το μεν θείον αύτοϋ ή ψυχή έστι, το δε θνητόν 

1S το σώμα, οι μεν, αν τω εν αύτοΐς θείω κεκρατηκότι έπισπώμενοι 
τάς τε περί την Συγγενή ουσία ν ήκριβωκότες εΐεν δόξας και αρετή ν 
και το καλόν παντός του βίου προστήσαιντο, πάντα αγαθά εν 
άνθρώποις απεργάζονται, οϊ δ' αν υπό τοϋ εν αύτοΐς θνητού και 
θηριώδους κρατηθέντες τάς τε περί το θείον δόξας άμαρτάνοιεν 

20 και ηδονή το πάν δοΐεν τοϋ βίου, τά μεγάλα αύ πανταχή απεργά
ζονται κακά· οιν μεταξύ αύ και οϊ τε περί δόξαν έσπουδακότες 
και οι περί χρήματα, δόξης μεν αρετής και του καλοϋ ούσης 
ειδώλου, χρημάτων δε παρασκευών εφ' ήδονάς. 

l.InCleop. 172.14-173.3 
Ούκ αν ούν τον θεόν 

15 ουτ' αν άλλοτρία τε πάντη και θνητή φύσει εαυτόν γνωρίζειν, 
άλλα πη και οικεία· κοινωνεΐν γάρ αν δέοι το γιγνώσκον τω 

173 γιγνωσκομένω, τά δε κοινωνοϋντα και οίκεΐά πη άλλήλοις δέοι αν 
είναι, ουτ αν άϊδιότητος έπιθυμίαν ένθέμενον τω άνθρώπω 
έπειτα ατελή τε αν αυτήν και μάταιον άπολιπεΐν. 

3.Ζ,έ#Ι,1.ρ.26 
Παραπλήσια δε 

και περί τής ανθρωπείας φύσεως διαφερομένων, <τών μέν> 
τη άλλη θνητή τε και θηρίων φύσει παραπλησίαν και τήν 
άνθρωπείαν οίομένων, ουδέν εκείνων σεμνότερον έν εαυτή 
ουδέ θειότερον κεκτημένην τών δέ και ές τήν θείαν τε 
δη και πάντη άκήρατον άναγόντων ταΐς έλπίσι· τών δέ 
μέσην δή τίνα έχειν τε νυν και άεί έ'ξειν χώραν τής τε 
θείας και αθανάτου και αύ θνητής τον άνθρωπον νομιζόν-
των, μικτήν έξ άμφοΐν. 

4. Adquaes. 99-104, 109-20 
τω γάρ δντι ούχ απλούν τι είδος ό άνθρωπος, άλλ έκ δυοΐν 

100 είδοΐν σύνθετον δν, θείου τε δή και θηριώδους, δήλος γίγνεται, εν ε
κείνο αξίωμα λαβοϋσιν ούκ άμφίλογον νού όσονοϋν μετέχουσιν άν-
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θρώποις, ώς τών αυτών τω εϊδει ταύτό και έργον πάντων δέοι είναι και 
παραπλήσιον και τα μέγιστα τι τών έργων διαφέροντα και από μέγα 
τι διαφερόντων προβάλλεσθαι ειδών.... 

Τοις δ* άνθρώποις όρώμεν πάμπολυ διαφέροντας τους βίους και 
110 τους μεν θείψ βίω τινί, τους δε θηριώδεσι χρωμένους, έστι δ* δτε και 

τους αυτούς έκ θηριώδους βίου εις τον κατ' άρετήν και θείον μεταβάλ
λοντας, τους δε και έκ τοϋ θείου εις τον θηριώδη, έπειδάν μη επιστή
μη τις την άρετήν, δόξη δε μόνη ορθή άνευ λόγου ηρημέ-
νος τύχη. Ει μεν ούν άπλοϋν τι είδος ην ό άνθρωπος, ει μεν θηριώδες, 

115 θηριώδει αν άπαντες άνθρωποι και τω βίω έχρώντο, ει δέ θείον, θείω 
αν έχρώντο και τω βίω άπαντες. Νυν δ1 έπεί οί μέν θείως, οι δέ θηριω-
δώς φαίνονται ζώντες, οί δέ πολλοί και ποικίλλοντες τον βίον, τοτέ 
μέν τοις θείοις, τοτέ δέ τοις θηριώδεσι προσνέμοντες σφάς τών έργων, 
δήλος έστιν έκ δυοϊν είδοΐν, θείου τε δή και θηριώδους, ό άνθρωπος 

120 συντεθειμένος... 

5. In HeL 275.10-277.11 
10 θεόν μέν τίνα ένα τοις δλοις έφεστάναι δημιουργόν τε αυτών 

δντα και παραγωγόν και τούτον άκρως αγαθόν είναι ουδείς δστις 
ού νομιεΐ ή αυτός έννοήσας ή τών ούτως άξιούντων άκούων μή 
συγχωρήσας, ει μή σφόδρα τις διεφθόρει τήν διάνοιαν, ούδ' ώς 
τούτου και ημών μεταξύ εϊη τις αν και άλλη φύσις, είτε δή μία 

276 τω γένει, είτε και ές πλείω διακεκριμένη γένη, ημών μέν κρείττων, 
εκείνου δέ και πάνυ λειπομένη, ούκ έστιν αύ δς ού και τούτο 
νομιεΐ. Ού γαρ αξιώσει τις τών τοϋ θεού έργων το κράτιστον 
ημάς γε είναι. Ταύτας δή τάς ημών κρείττους φύσεις ουδείς δστις 

5 ού νους αν φαίη είναι ή και ψυχάς τινας τών ημετέρων κρείττους. 
Ει δέ τοιαυται έκεΐναι αϊ φύσεις, τί αν άλλο αυτών το κυριώτατον 
εϊη έργον και πράξις ή ή τών δντων θεωρία και έπ' αύτη ή τοϋ 
τών δλων δημιουργού έννοια, ης τοις τυγχάνειν πεφυκόσιν ουδεμία 
τις αν άλλη γένοιτο κρείττων πράξις ουδέ μακαριωτέρα, ης και 

10 άνθρωπος προς τη άλλη τών δντων θεωρία και ταύτης δήλος έστι 
τυγχάνων. 
Ούκοϋν ού μόνον τοις θηρίων έργοις κοινωνοί αν άνθρωπος 
και τα θηρίων πράττοι, άλλα και τοις τών κρειττόνων ημών 
γενών, ει τής αυτής αύτοΐς θεωρίας ές δύναμιν και αυτός άπτεται, 

277 τά δέ κοινωνοϋντα τοις έργοις και ταϊς ούσίαις ανάγκη κοινωνεΐν. 
Άνάλογον γαρ δει έχειν ουσίας τε έργοις και έργα ούσίαις. 
"Ωσπερ ούν τις τοις θηρίων έργοις κοινωνοϋντα άνθρωπον ορών 
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και ούσίαν τή θηρίων παραπλησίαν τίθεται αυτόν κεκτήσθαι, 
5 καλώς αξιών ούτω και τοις τών κρειττόνων ημών γενών κοινω-

νοΟντα ορών έργοις και ούσίαν παραπλησίαν τη εκείνων έχειν 
άξιούτω, ώς ούχ οίον τε δν μή ούκ από παραπλήσιας της ουσίας 
παραπλήσια και τά έργα είναι και εκ δυοΐν ούσίαιν τον ανθρωπον 
νομιζέτω συντεθεΐσθαι, της μεν θείας τινός, της δε θηριώδους, 

10 και ταύτης μεν θνητής, τής δε θείας ημών αθανάτου, ει γε και 
ή τών κρειττόνων ημών γενών αθάνατος. 

6. Leg. 111,43 {Epinomis), pp. 242, 246 
Ου δή, 

κυριωτάτου τε δντος και κοινού έπιθυμήματος, άπαντες 
μεν άνθρωποι έφίενται, ζητουσι δ* αυτό ούκ εν τω αύτώ 
άπαντες βίω, άλλ ω άποδέδεικται έκαστα απ* εν
νοιών τε και αξιωμάτων ούκ ασθενών τίνων και άμφιλό-
γων, άλλων τε δή, και τριών μεγίστων εκείνων, ενός μεν, 
του ώς ή αρχή αΰτη τών πάντων, ό μέγιστος θεός, δν γε 
ημείς πατρίω φωνή Δία καλοϋμεν, άκρως αγαθός έστιν, ου
δεμιάς αύτώ άγαθοϋ υπερβολής μή ούκ ες δσον οΐόν τε 
βελτίστω είναι λειπομένης· έτερου δε, του τάς τε ου
σίας ταΐς γεννήσεσι ταΐς αυτών, και τάς γεννήσεις ταΐς 
ούσίαις άνάλογον έχειν δεΐν και τρίτου, του και τά 
έργα ταΐς ούσίαις, και τάς ουσίας τοις έργοις τοις σφετέ-
ροις άνάλογον δεΐν και αυτά έχειν. 

246 Έκ δ' αύ του τρίτου αξιώματος τά περί τής φύ
σεως ήμΐν τής του άνθρωπου άποδείκνυται, ώς έκ δυοΐν 
δ γε άνθρωπος σύνθετος έστιν είδοΐν, του μεν θηριώδους 
και θνητού, τοϋ δε αθανάτου τε και τοις θεοΐς συγγενούς. 
Έπεί γάρ τοις έργοις ό άνθρωπος, τοις μεν θηριώδεσι, 
τοις δε και τοις τών θεών παραπλησίοις χρώμενος φαίνε
ται, ανάγκη που και τών έργων τούτων έκατέροις ούσίαν 
ιδίαν τήν άνάλογον έξουσαν άποδιδόναι. Ώς δ' έτι θά-
τερα άνθρώπφ τών έργων τοις τών θεών παραπλήσια, 
και ταύτα αυτών τοις σπουδαιοτάτοις, εναργές· ούτε γάρ 
τοις θεοΐς τής τών δντων θεωρίας άλλο σπουδαιότερον 
φήσομεν είναι έργον, ης κεφάλαιον ή Διός έννοια δ τε 
άνθρωπος φαίνεται τής τε άλλης αύτοΐς θεωρίας τών 
δντων κοινωνών, και ουδέ τής Διός εννοίας άπολειπόμε-
νος, άχρι ής έσχατης και αυτοί θεοί εξικνούνται. Δέοι άρα 
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αν αύτώ και ουσίας τη των θεών παραπλήσιας της και 
τούργον παραπλήσιον άποδωσούσης, και αθανάτου δη, 
ει γε και ουσία αθάνατος ή των θεών ού γάρ ποτ* αν 
θνητόν γένοιτο άθανάτω παραπλήσιον ούδ' εφ* όσονούν 
ού γάρ ουδέ συμβλητόν δλως το πεπερασμένην έχον την 
του είναι δύναμιν και έπιλείπουσαν τω άνεπίλειπτον 
έχοντι και άπειρον. 

VII 

X.Dediff. Χ 340.9-15 
Πυνθάνομαι γάρ δη τοσούτον τών αύτώ 

10 προσκειμένων, τί δη ποτέ ού τω αύτώ θεώ και τάς κινήσεις 
άπάσας τάς κατ' ούρανόν άπένειμεν, άλλ' άλλο άλλη κινούν 
κινήσει έφίστησιν, ή δήλον δη δτι δΓ εκείνο το αξίωμα το αυτού, 
δ αυτός που άξιοι, εν ενός αίτιον είναι. Δήλα δή δτι διά το αυτό 
αξίωμα καν πλείω πλείοσιν ούσαις ταΐς άϊδίοις ούσίαις έφίστη 

15 τά παράγοντα, ει γε εϊναί τι αυτών δλως αίτιον ωετο. 

2. Contra SchoL XXIII 430.25-432.11 
25 'Αλλ ού και 'Αριστοτέλη τοϋτ' ένεστιν ειπείν, δς εν ενός αίτιον 

είναι άξιοι* δΓ δ δή και ταΐς κατ' ούρανόν κινήσεσι πλείοσιν ούσαις 
άλλο άλλη κινήσει κινούν έφίστησιν, ϊνα δή μή εν κινούν πλείους γε 

432 ευθύς κινήσεις κινή. Ει μέν ούν άφ' ενός αιτίου και 'Αριστοτέλης τά 
δντα άπαντα παρήγε, καν εφ' εν αυτά γένος και αυτός άνήγεν, ϊνα 
και εν ενός αίτιον κατά το αυτού αξίωμα ην νύν δέ διά το μή άφ' 
ενός αιτίου τά δντα παράγειν, ή μηδέ παράγειν δλως, είκότως και 

5 ωήθη μηδέν οι προσίστασθαι προς γε το μή έφ' εν γένος τά δντα 
άναγαγεΐν. Ήμεΐς δ' οΐς βεβαιότατα άφ' ενός θεού τά δντα παρήχθαι 
τέ και παράγεσθαι δοκεΐ, ούδ' αν δυναίμεθα μή ού και ένί αυτά 
κοινώ περιλαμβάνειν γένει, ϊνα δή και εν μέν ενός αίτιον ή· ού 
μέντοι γε και άμερές άμερούς, άλλα άμερές εν, ενός μέν μεριστοΰ δέ. 

10 Ού γάρ μεμπτόν το 'Αριστοτέλους τούτο αξίωμα, ην αύτώ καλώς τις 
και επισταμένως χρώτο. 

3. John Argyropoulos, Deproc. 118.10-119.6 
10 Ώστε το Πνεύμα το άγιον είκότως έκ πατρός έκπορεύεσθαι λέγε

ται δΓ υιού κατά τήν ξυνεπτυγμένην θεολογίαν. Ουδέ γάρ έκ μό
νου πατρός, ϊνα μή νομίζοιτο ό υιός αύτώ ανόμοιος, μή τάς αύτάς 
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έχων τελειότητας τω πατρί και δια τοΰτο μηδ* ομοούσιος, δπερ 
ουδαμώς άπέοικε τή του Αρείου αίρέσει, τον υίόν άλλοτριούση 

15 της θείας φύσεως του πατρός· ών γάρ αϊ δυνάμεις διάφοροι και 
αυτά αν είεν ταΐς ούσίαις διάφορα* ούδ' αύ εξ υίου, ϊνα μη πάλιν 
ό υιός αρχή νομίζοιτο άναρχος καντεϋθεν πάλιν αλλότριος της 
πατρικής ουσίας και φύσεως, προς δε και ϊνα μή υίωνός νομί
ζοιτο το Πνεύμα το αγιον του πατρός και υιός αύ πάλιν του 

119 υίου του θεού* ην γάρ αν και ό υιός αύ πάλιν πατήρ· προς δε και 
ϊνα μή νομίζοιτο τι τω υίώ προσεϊναι ώς παρακτική δύναμις του 
αγίου Πνεύματος, μή το αυτό δν τω αριθμώ κάν τω θεώ και πα
τρί. Έπεισάγεται γάρ και τούτω πάλιν αύθις το της ουσίας άνό-

5 μοιον, α δή πάντα ανόσια και αθέμιτα και πόρρω της τών Χρι
στιανών εκκλησίας και πίστεως. 

4. Contra Lat. 300, 302, 303 
300 

Το υπέρ Λατίνων βιβλίον το ες ημάς ήκον, άρχεται 
μέν του τή σφετέρα άμύνειν δόξη άπό του τον Πατέρα 
του προβολέως προεπινοεΐσθαι. Έπί γοϋν 
ταύτη τή υποθέσει, και άπό ταύτης ορμώμενοι, και ό 
βούλονται οϊονται οι το βιβλίον συνθέντες συμπεραίνειν, 
ταύτη ακολούθως και τον Υίόν της τοϋ Πνεύματος υπάρ
ξεως άξιουντες προεπινοεΐσθαι* και εντεύθεν προσλαμβά
νοντες καί τι αξίωμα, τή μέν Ελληνική θεολογία και 
μάλα φίλιον, τή δέ Έκκλησί? πολεμιώτατον, ώς ών 
μέν αϊ δυνάμεις διάφοροι, καί αυτά αν εϊη ταΐς ούσίαις 
διάφορα, οϊονται ούν δεΐν καί τον Υίόν, ατε προεπινοούμενον 
τής τοϋ Πνεύματος υπάρξεως, κοινωνήσαι τω Πατρί καί 
τής του Πνεύματος προβολής, ϊνα μή τής προβλητικής 
δυνάμεως ού κεκοινωνηκώς, καί τή ούσίς* διενέγκη. Καί 
ούτοι μέν ούτω. 

302 ... 
Τοϋτο μέν ούν, οΰτως έχέτω. Το δ' αξίωμα εκείνο, τό, 

ΤΩν αϊ δυνάμεις διάφοροι, καί αυτά αν είναι ταΐς ούσίαις 
διάφορα, πώς ού τή Έκκλησί?ν ώς γ' ήμΐν ανωτέρω εϊρη-
ται, πολεμιώτατον; 

303 ... 
Ετέρας δ' ούν θεότητός τε καί ουσίας υποδεεστέρας τους 
τού άνωτάτω θεοϋ παΐδας ή γε 'Ελληνική θεολογία ποιεί, 
ούδενί άλλω ή έκείνω έπερειδομένη τψ άξιώματι, ώς ών 



300 The Philosophy ofGemistos Plethon 

αί δυνάμεις διάφοροι, και αυτά αν εϊη ταΐς ούσίαις διά
φορα, κρίνουσα τε μεγίστην δυνάμεων διαφοράν την τοΰ 
αύτοϋ δΓ αυτό δντος προς το δΓ έτερον ήδη δν. 

... έτι δε, 
και ει ό μεν γεννητικός, και ίσου γεννητικός, ό δ' ούτε ίσου, 
ούτε ούκ ίσου γεννητικός, ώστ' αν μηδέ της ουσίας είναι 
της αυτής, ει ων αί δυνάμεις διάφοροι, και αυτά αν εϊη 
ταΐς ούσίαις διάφορα; Αλλά Λατίνοι μη άξιώματι τη γε 
'Εκκλησία πολεμιωτάτω την σφετέραν προεπέτειάν τε και 
καινοτομίαν συνιστάντων, αλλ εκ τών τής Εκκλησίας 
άρχων τούτο πειράσθων δεικνύναι. 

5. Leg. 111,43 [Epinomis\ p. 242 
Ου δη, 

κυριωτάτου τε όντος και κοινού έπιθυμήματος, άπαντες 
μέν άνθρωποι έφίενται, ζητούσι δ' αυτό ούκ εν τω αύτω 
άπαντες βίω, άλλ ω άποδέδεικται έκαστα απ εν
νοιών τε και αξιωμάτων ούκ ασθενών τίνων και άμφιλό-
γων, άλλων τε δη, και τριών μεγίστων εκείνων, ενός μέν, 
τού ώς ή αρχή αύτη τών πάντων, ό μέγιστος θεός, δν γε 
ημείς πατρίω φωνή Δία καλούμεν, άκρως αγαθός έστιν, ου
δεμιάς αύτω αγαθού υπερβολής μή ούκ ές δσον οΐόν τε 
βελτίστω είναι λειπομένης· έτερου δέ, τού τάς τε ου
σίας ταΐς γεννήσεσι ταΐς αυτών, και τάς γεννήσεις ταΐς 
ούσίαις άνάλογον έχειν δεΐν και τρίτου, του και τά 
έργα ταΐς ούσίαις, και τάς ουσίας τοις έργοις τοις σφετέ-
ροις άνάλογον δεΐν και αυτά έχειν. 

VIII 

l.Meth. 132(proto-Plethon) 
Νυχθήμερόν έστι χρόνος μιας ηλίου περί γήν 

περιφοράς· μήν δέ χρόνος μιας σελήνης περιόδου τε περί τον ζωδιακόν και 
έπικαταλήψεως ηλίου· ένιαυτός δέ χρόνος μιας ηλίου περί τον ζωδιακόν 
περιόδου. 

Νυχθημέρου μέν ούν αρχήν ποιούμεθα τάς μέσας νύκτας· τηνικαυτα 
ό ήλιος ύπό γήν το πλείστον άποστάς αύθις επί το φανερόν ήμΐν 
ήμισφαίριον προσιέναι άρχεται- και αμα ή μέν ανωμαλία ή τών 
νυχθημέρων πολύ έλάττων κατά μέσας νύκτας τε και μεσημβρίας 
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αρχομένων ή κατά τάς ηλίου ανατολάς τε και δυσμάς· αϊ δε μέσαι αύ νύκτες 
της μεσημβρίας άμείνους εις νυχθημέρου αρχήν ώς αν οΰτω της μεν ημέρας 
ολοκλήρου τε και μιας μενούσης, του δε χείρονος του νυχθημέρου μέρους 
των νυκτών διαιρουμένου, και του μεν τη παρεληλυθυία, του δε τή έπιούση 
ήμέρςι αποδιδόμενου. 

Μηνός δε αρχήν τήν σύνοδον τηνικαϋτα γαρ και το σελήνης φως αφ' 
ημών το πλείστον άποστραφέν, προς ημάς αύ άρχεται έπιστρέφειν. 

Ένιαυτου δε ποιούμεθα αρχήν τάς χειμερινάς τροπάς· τηνικαϋτα γαρ 
τοι και ό ήλιος το πλείστον ημών άποκεχωρηκώς προσιέναι αύ 
άρχεται και τήν ήμέραν αΰξειν, έλαχίστην τέως περί αύτάς τάς χειμερινάς 
τροπάς γενομένην. Πρώτη μεν ούν μηνός ήμερα, ή άπό μέσων 
νυκτών τών πρώτων μετά σύνοδον αρχομένη, ην και νουμηνίαν καλοϋμεν-
τών δε μηνών ό μεν πλήρης, τριάκοντα ήμερων, ό δε κοίλος, εννέα και είκοσι 
γιγνόμενος ήμερων. 

"Ετους δε πρώτος μήν ό άπό συνόδου της πρώτης μετά χειμερινάς 
τροπάς αρχόμενος, και τών ετών το μεν δωδεκάμηνον, το δε και 
τρεισκαιδεκάμηνον, εμβόλιμος δε ό τοιούτος τρεισκαιδέκατος μήν. 

2. Meth. 40-42 
Νυχθήμερόν έστιν ηλίου μία περί γην περιφορά και ήμερα δε το δλον 

νυχθήμερον λέγεται. 
Μήν έστι σελήνης μία περί τον ζωδιακόν περίοδος τε και έπικατάληψις 

ήλιου. 
Ένιαυτός έστιν ηλίου μία περί τον ζωδιακόν περίοδος και έτος δε ό 

ένιαυτός λέγεται. 
Νυχθημέρου μεν ούν αρχήν τάς μέσας νύκτας ποιούμεθα, μηνός δε τήν 

σύνοδον, ένιαυτου δε τάς χειμερινάς τροπάς. Περί μεν γάρ χειμερινάς τροπάς 
άφ' ημών το πλείστον ό ήλιος προς νότον άποκεχωρηκώς ήμΐν αύ άρχεται 
προσιέναι- περί δε σύνοδον το τής σελήνης φώς αφ' ημών το πλείστον 
άποστραφέν, προς ημάς αύ άρχεται έπιστρέφεσθαι. Μέσων δ' αύ νυκτών, ό 
ήλιος άφ' ημών ύπό γην το πλείστον άποστάς, προς ημάς αύ άρχεται 
έπανιέναι. "Αμα δε συμβαίνει και άπό μεν μέσων νυκτών ή μεσημβρίας τά 
νυχθήμερα αρχόμενα πολλώ έγγυτέρω είναι τών ομαλών, ήπερ άπ' 
ανατολών ή δυσμών ηλίου. Άπό δ' αύ μέσων νυκτών του νυχθημέρου 
άρχεσθαι άμεινον ήπερ άπό μεσημβρίας ϊνα μή ήμΐν ή αυτή και μία ήμερα 
διασπώτο, άλλα του του νυχθημέρου χείρονος μέρους τής γε νυκτός 
διαιρούμενης, ή μεν εσπέρα τή οίχομένη ήμέρ?, ό δ* όρθρος τή έπιούση 
λογίζοιτο. 

Αυτή μεν ούν ή περιέχουσα τήν σύνοδον ήμερα έννη και νέα καλείται, ή 
δε μετ' αυτήν ευθύς νουμηνία ης ηγούνται μέσαι νύκτες αϊ μετά σύνοδον 
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ευθύς, αφ' ης ήδη τάς λοιπάς του μηνός ημέρας άριθμεΐν, του δλου μηνός 
τριακονθημέρου μεν γιγνομένου πλήρους καλουμένου, εννέα δε και εϊκοσιν 
ημερών κοίλου. 

2 Τών δε του δλου έτους μηνών, νέος μεν μην ου 
ηγείται σύνοδος ή μετά χειμερινάς ευθύς τροπάς· μεθ' δν δεύτερος και 
τρίτος και έξης άχρι δωδεκάτου* ει δε τρεισκαιδεκάμηνον το έτος γίγνοιτο, 
εμβόλιμος καλείται ό τοιούτος τρεισκαιδέκατος μήν. 

3. Leg. 111,36, pp. 58-60 
Και μεν δή και μησι και έτεσι τοις γε κατά φύσιν 

χρήσθαι, μησι μεν κατά σελήνην άγομένοις, έτεσι δέ προς 
τάς ηλίου τροπάς, και τούτων τάς χειμερινός, άποκαθι-
σταμένοις, δτε το πλείστον ημών ό ήλιος άποκεχωρηκώς 
της προς ημάς αύθις άρχεται προσόδου. "Ενην μεν ούν 
και νέαν αγειν, ή αν ήμέρς* ήλίω ή σελήνη συνιοϋσα υπό 
τών αστρονομίας εμπειρότατων κρίνηται. Τήν δ' έξης 
νουμηνίαν, ης αν ήγοΐντο μέσαι νύκτες αί μετά τήν τοΐν 
θεοΐν ευθύς σύνοδον, άφ' ης τάς λοιπάς άπάσας ημέρας 
τοϋ μηνός άριθμεΐν, τους μεν πλήρεις τε και τριακονθη-
μέρους άγοντας τών μηνών, τους δέ κοίλους τε και μια 
τών έτερων ήμέρς* λειπομένους. Και γάρ αύ και τών νυ
κτών έκαστων τήν μέν έσπέραν τη οίχομένη ήμέρς-, τον 
δ* δρθρον τη έπιούση λογίζεσθαι, και τάς μέσας νύκτας 
άμφοΐν είναι δρον τοΐν ήμέραιν. Άριθμεΐσθαι δέ και ώδε 
τάς μηνός έκαστου ημέρας· μετά μέν νουμηνίαν, δευτέραν 
ισταμένου, και τρίτην, και έξης, ές το πρόσω ίόντι άχρις 
ογδόης· μετά δ' όγδόην ισταμένου ταύτην έβδόμην αύ 
μεσοΰντος, εϊτα έκτην, και έξης, άναστρέψαντι άχρι δευ
τέρας, μεθ' ην διχομηνίαν είτα δευτέραν αύ φθίνοντος, 
και τρίτην, και έξης, ές το πρόσω αύ ίόντι άχρις όγδοης· 
μεθ' ην αύ έβδόμην άπιόντος, είτα έκτην, και έξης, 
άναστρέψαντι αύ άχρι δευτέρας· μεθ' ην ένην, είτα ένην 

60 τε και νέαν, του μηνός πλήρους γιγνομένου· ην δέ 
κοίλος ό μήν γίγνηται, μετά δευτέραν άπιόντος ένην τε 
και νέαν ευθύς. Του δ* έτους νέον μέν μήνα άγειν ού αν 
ήγοΐτο σύνοδος ή μετά χειμερινάς ευθύς τροπάς, άφ' ού 
τους λοιπούς άριθμεΐν μήνας, τά μέν δωδεκάμηνα, τά δέ 
και τρισκαιδεκάμηνα άγοντας, τον έκ τών εμβόλιμων 
γε εκάστοτε μήνα έπεμβάλλοντας, έπειδάν δ γε δωδέ
κατος τών χειμερινών μή έφίκηται τροπών. Ήλιοτρο-
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πίοις δε τισιν ες το άκριβέστατον κατεσκευασμένοις κατά 
δύναμιν τάς ηλίου κρίνειν τροπάς 

IX 

1. Contra Lat. 302-3 
Ή μεν γαρ 'Ελληνική θεολογία ένα 

θεόν τον άνωτάτω τοις ούσιν έφιστάσα, και άτομον εν, 
και έπειτα πλείους αύτώ παΐδας δίδουσα, προύχοντας τε 
άλλους άλλων και υποδεεστέρους, ους και άλλον αλλω αύ 
μείζονι ή μείονι τοϋ παντός τούδε μέρει έφίστησιν, δμως 
ούδένα αυτών τω πατρί ϊσον, ή γουν παραπλήσιον άξιοι 
είναι. Και γάρ ετέρας τε απαντάς ουσίας και πολύ υπο
δεεστέρας ποιεΐ, και θεότητος ωσαύτως. Προς γοϋν τω 

303 παΐδάς τε του θεού και θεούς και αυτούς καλεΐν, έτι 
και έργα άμα τοϋ αύτοϋ θεοϋ καλεί, ούκ άξιοϋσα επί γε 
τοϋ θεού γεννήσεως δημιουργίαν διακρίνειν. δτι μηδέ 
βούλησιν φύσεως δλως δέ ειπείν, μηδ' ουσίας ένέργειαν. 

2. Leg. Ill, 15, p. 100 
Τον δέ Δία τη άκρ? άπλό-

τητι ούκ άλλως μέν γεννάν, δημιουργεΐν δ' αν άλλως· 
ουδέ γεννάν μέν έτερα, έτερα δ' αν δημιουργεΐν άλλα 
τά αυτά και δημιουργεΐν όμου και γεννάν, σύν τε νοήσει 
τη τοϋ οία αν γενέσθαι έκαστα δέοι, γεννώντα, σύν τε 
αύ τω πεφυκέναι ωσαύτως παράγειν άει τά παραγόμενα, 
δημιουργοϋντα. νΑνθρωπον μέν γάρ ούκ αν τους παΐδας, 
οϊους διανοοΐτο εκάστοτε, γεννάν τήν δ' οίκίαν και 
τάλλα σκευαστά δημιουργεΐν άν, οία διανοοΐτο, οπότε 
δή και διανοοΐτο. Τον δέ Δία, πεφυκότα άει ούτως, 
ώστε βούλεσθαί τε άμα και δύνασθαι, τοιαύτα άπεργά-
ζεσθαι έκαστα, οία αν προς τήν τοϋ δλου έργου τελειό
τητα κάλλιστα τε έξοντα και άριστα είδοΐ, είκότως, και 
δημιουργεΐν τε όμοϋ τά αυτά και γεννάν. 
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X 

1. Scholarios, ProArist. 114.17-33,115.20-30 
114 

Έπειτα και τή ήμετέρ? περί του θείου πίστει άμύνειν και τοις ταύτη 
άνθισταμένοις άπεχθώς έχειν ίεροι νόμοι κελεύουσιν αυτός δε τοιαύτην 
πνά έδέξατο διαβολήν υπό πλείστων, οϊ πιθανοί δοκοϋσιν, και συγγράμματι 

20 αύτοϋ έντυχεΐν τω ισχυριζόμενοι, νομοθεσίαν άρίστην έπαγγελλομένω* ου 
και έκγράψαντες μέρη τινά δεικνύουσιν της παλαιάς τών Ελλήνων άνάπλεω 
φλυαρίας* δοκεΐ δε αύτοΐς και ή τών λόγων ιδέα συνηγορεΐν, ην χαλεπόν 
έστι πιστευσαι μη είναι του ανδρός εκείνου, τω γε τά τοιαύτα κρίνειν 
επισταμένα), έπιγεγράφθαι τέ φασι τω βιβλίω Πλήθωνα, είτε τοϋ λαθεΐν 

25 ένεκα, είτε τω πάνυ φροντίσαι τον άνδρα και εν αυτή τη επιγραφή του 
τών ονομάτων ελληνισμού, είτε και άλλης τινός αιτίας εϊνεκα* πλείους 
γαρ ήμΐν εξηγούνται· έμέλησε δε αύτοΐς πάνυ ταύτα ειδέναι. 
Τοιαϋτά τίνα περί τού ανδρός πολλοί λέγουσιν, οΐς ού ράδιον άπιστεΐν, 
και τούτων μάλιστα ή της προς Αριστοτέλη εύνοιας ένεκα έπαχθέστερον 

30 αύτώ εν τώδε τω συγγράμματι χρήσθαι προήχθην. Ει μεν ούν ούτω 
ταϋτ έχει, και έστι μέν τι Πλήθωνος βιβλίον άρίστην νομοθεσίαν ήμΐν 
έκτιθέμενον, αυτός δέ έστιν ό Πλήθων ώς αληθώς, και ήμΐν τούτο πεμ-
πέτω. 

115 ... 
20 Ίκανώτατον δέ σημεΐον ήμΐν της αυτού μέν ευσέβειας, τών δέ συ

κοφαντών πονηρίας παρέξεται, τών φίλων τινι έπιστείλας, ώς ούτε Πλήθων 
αυτός έστιν, ούτ* οϊδέ τίνα Πλήθωνα κατά της ημετέρας ποτέ θρησκείας 
συγγεγραφότα, ούτε τινά νομίζει και όντινοϋν τών τού Χριστού δογμάτων 
και νόμων βέλτιόν τι και ίερώτερον θείων αποδεδειγμένων εύρεΐν δύνασθαι, 

25 και δτι τήν έλληνικήν δεισιδαιμονίαν ηγείται κατάπτυστον, και τους 
υπ αυτής έξηπατημένους καταγελάστους. Τούτοις τοίνυν τους συκοφάντας 
έλέγξας, οΐς μόνοις ημάς πεΐσαι δυνήσεται, άλλα τε πλείστα και μέγιστα 
κερδαινεΐ και τών μέν εν τω παρόντι συγγράμματι λόγων αυτός άκούσεται 
μετ επαίνου, τών δέ λοιδοριών ούκέτι, άλλ δν οι συκοφάνται συνεσκεύασαν 

30 Πλήθωνα· 

2. Scholarios, AdEugen. 117.8-14 
Ουδέ τω Γεμιστώ τοίνυν ήνώχλησα άν ποτέ, μή τού συνειδότος 

ένδοθεν έρεθίζοντος. Οισθα δ* δπως περί γε τά τοιαύτα χρή διακεΐσθαι, 
10 ει μή τήν Άναξαγόρου μέλλοιμεν ύφίστασθαι σύγχυσιν. Καίτοι τινές αυτόν 

μέν εύσεβεΐν φασιν εν τή περί τού θείου δόξη, και μήτε διδάσκειν μήτε 
συγγράφειν νομοθεσίαν τινά καινοτέραν, εν ή τά ημέτερα διασύρεται, 
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αλλ' ημάς ύπό βασκανίας αύτώ τοιταύτην φήμην έγείρειν, ους ό χρόνος 
ελέγξει λίαν άπατωμένους. 

3. Scholarios, Ad Gemist. Yl^H-Tb 
Και ώς παρα-

δείγμασι ούν αύτοΐς κεχρημένοι και κανόσιν άδιαψεύστοις των σωφρο-
νεστέρων περί τής ημετέρας εύζωΐας ελπίδων, ούκ αν Αριστοτέλους και 

10 Πλάτωνος ύπεραλγοΐμεν υπ* αλλήλων αναιρουμένων χαίροιμεν δ' αν και 
τής ές τά κρείττω των μαθημάτων άμβλύτητος σφίσιν ύπό τών εκ Χρίστου 
φωτισθέντων ελεγχομένης. Καίτοι και συγγνώμην αύτοΐς τίνα νεμόντων 
άκήκοα λόγων ίερωτέρων εγώ. Αλλ ει τίνες νϋν τά σαπρά Ελλήνων 
άνεοΤεν ληρήματα, τούτους φασιν εν άσυγγνώστω καλινδεΐσθαι τω 

15 ψεύδει. Μετά γάρ τήν λαμπράν τής μοναρχίας άπόδειξιν, ην εκείνοι μέν, 
ταΐς έπεισαγωγαΐς τών ψευδωνύμων άναιρούντες θεών, τοις λόγοις μόνοις 
έτίμων, ό δε τοϋ θεού συμφυής και ουσιώδης Λόγος, μετά τών ανθρώπων 
γεγενημένος, αναμφισβητήτως και καθαρώς πιστεύειν έδίδαξε, πού νύν 
δσιον αύθις θεοποιεΐν και τήν άλόγιστον έκείνην θεοποιΐαν άναζωπυρεΐν 

20 άπεσβεσμένην πειράσθαι, και θεών τίνων άναγνωρισμούς εκ φιλοσοφίας 
υπέρ τήν ποιητών διάστροφον γνώμην και άγιστείας εύσταλεΐς, ώς αυτοί 
φασι, και νόμους ηθών και διαίτης ύφ' ήγεμόνι Ζωροάστρη και Πλάτωνι 
και τοις εκ Στοάς, και τοιαύτην τινά λόγων όμίχλην αύθις συνάγειν; 

4. Ad Oes. 479.17-28 
Αλλά πάλιν εις Πελοπόννησον ό δυσσεβής Ίουβενάλιος 

καταφεύγει* έγνω γάρ τήν νησον αυτήν προσφυεστέραν ούσαν τοις πονηροΐς 
αυτού σπέρμασιν και φανερώς αυτόθι λυττφ κατά της αυτού σωτηρίας, 

20 τοσούτον άφρονέστερος τών διδαξάντων γενόμενος, δτι περ εκείνοι μέν 
τον έλληνισμόν έκδικούσι και λόγοις και συγγραφαΐς, γενεαλογίας θεών 
και ονομασίας αχράντους ύπό τών ποιητών και άγιστείας εύσταλεΐς, ώς 
αυτοί φασιν, και πολιτείας και πάντα δή τά κατασεσηπότα και σβεσθέντα 
καλώς εις τον βίον αύθις είσάγειν πειρώμενοι, κατά δέ τών Χριστού 

25 λόγων και δογμάτων και έργων και τής ευσεβέστατης θρησκείας ημών 
ούκ άνέδην ούτω και φανερώς λέγειν ή συγγράφειν έτόλμησαν, ει και 
τήν καθαίρεσιν τών ιερών πραγματεύονται, δΓ ων έξαίρουσι τά βέβηλα 
και τιμώσι. 

5. Leg., pp. 2 -4 
ΠΛΗΘΩΝΟΣ 

ΝΟΜΩΝ ΣΥΓΓΡΑΦΗ 
Ή βίβλος ήδε περιέχει, 
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θεολογίαν μεν την κατά Ζωροάστρην τε και Πλάτωνα, 
ονομαζόμενων τών διά φιλοσοφίας αναγνωριζομένων θεών 
τοις πατρίοις τοις "Ελλησι θεών όνόμασιν, έλκομένοις 
έκάστοις εκ τοϋ ού πάνυ τοι συνωδοϋ φιλοσοφία, διά 
τάς υπό τών ποιητών διαστροφάς, έπι το ώς μάλιστα 
δη φιλοσοφία συνωδόν 
Ηθικά κατά τε τους αυτούς σοφούς και έτι μην 
τους Στωικούς* 
Πολιτείαν δε Λακωνικήν, αφηρημένου μεν αυτής τοϋ 
άγαν τής σκληραγωγίας και τοις γε πολλοίς ούκ εύ-
παραδέκτου, προστιθεμένης δε τής εν τοις άρχουσι μά
λιστα φιλοσοφίας, τοϋ κρατίστου δη τούτου τών 
Πλατωνικών πολιτευμάτων 

4 Άγιστείας εύσταλεΐς, και ούτε περιέργους, ούδ' αύ 
τοϋ δέοντος έκλιπεΐς-
Φυσικά δε δη κατά Άριστοτέλην τά πολλά. 
"Απτεται δέ πως ή βίβλος και λογικών άρχων, αρ
χαιολογίας τε 'Ελληνικής, καί πη και υγιεινής δι
αίτης. 

XI 

l.Bcssarion,/»^ 162.33-164.5 
Όταν δέ πάσαν ψυχήν άθάνατον τίθηται Πλάτων, μη νομισάτω τις 

και την άλογον αυτόν τοιαύτην νομίζειν - συκοφαντία γάρ και τοϋτο και 
35 ψεϋδος - άλλα την λογικήν μόνον, ην και μόνην κυρίως ψυχήν αυτός τε και 

οι αίρεσιώται καλοϋσι, τάς άλλας ού ψυχάς, άλλα ψυχών είδωλα και ζωάς 
τινας τιθέμενοι, συμφώνως τε γάρ και κοινώς άπαντες τριών είδος ψυχών 
ουρανίων, δαιμονίων και ανθρωπίνων είναι δοξάζουσι, το μεν 

έπιστημονικόν 
164 πάντων, το δέ περί πάντα όρθοδοξαστικόν, το δέ πή μέν ορθώς, πη δέ και 

εσφαλμένως δοξάζον, μέχρι τούτων το ψυχής δνομα κυρίως κατάγοντες, 
τάς δέ λοιπάς ζωάς τινας, ή εϊρηται, και καταφορικώς ού κυρίως καλούν
τες ψυχάς, και διά τοϋτο την λογικήν μόνον οίόμενοί τε και διδάσκοντες 

5 άθάνατον είναι, δταν ψυχήν πάσαν άθάνατον λέγωσι. 
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2.7^.11134, pp. 174-6 
τΩν διττόν το γένος άπεργαζό-

μενος, το μεν πάντη άχώριστόν τι της ύλης έποίει και 
ταύτης έξημμένον, το άλογον δη είδος σύμπαν, το δ* 

176 ούκέτι αυτής έξημμένον, άλλα τουναντίον αυτό έχον 
αυτήν έξημμένην, και έργω μεν ού χωριστόν, τή δε 
δυνάμει χωριστόν τέ τι και αυτό δν, και τή καθ' εαυτόν 
ουσία τή ύπερουρανίω ταύτη συγγενέστερον, την ψυχήν 
δη τήν λογικήν. 7Ης αύ τριχή το είδος διαιρών, το μεν 
πάντων τέ τι έπιστημονικόν έποίει, και γνήσιον εαυτού 
έκγονον, το των άστρων, θεών γεγονός γένος ούράνιον το 
δ' ού πάντων μεν έπιστημονικόν, όρθοδοξαστικόν δε πάν
των, ων γ* αν μή τή επιστήμη έφικνοΐτο, νόθον τέ τί οι 
και χθόνιον γεγονός γένος δαιμόνων, και θεών τε έσχα-
τον πάντων, και τούτοις δπη δέοι ύπηρετικόν το δ* ού 
περί πάντα όρθοδοξαστικόν, άλλ άμαρτητόν τε, και ού 
πάνυ τοι σπουδαΐον εαυτού έκγονον, τήν γε ήμετέραν και 
άνθρωπίνην ψυχήν, τού τών δαιμόνων τούτου γένους 
εφεξής που γεγονυΐαν. 

XII 

1. Orpheus, Hymni, 1 (composed by Plethon from various other Orphic hymns)1 

Διός, θυμίαμα στύρακα. 
Ζεϋ πολυτίμητε, Ζεϋ άφθιτε, τήνδε τοι ημείς 
μαρτυρίαν τιθέμεσθα λυτήριον ήδέ πρόσευξιν. 
ώ βασιλεϋ, δια σήν κεφαλήν έφάνη τάδε πάντα2, 
Ζεϋ σκηπτοΟχε μέγιστε3, καταιβάτα, όμβριμόθυμε, 
παντογένεθλ, αρχή πάντων πάντων τε τελευτή, 
αύτοπάτορ4, μακάρων τε θεών πάτερ ήδέ και ανδρών, 
άλλα χαρείς λοιβαΐσι δίδου φρεσιν αϊσιμα πάντα 
ζωήν τ' όλβιόθυμον, όμοϋ θ' ύγίειαν άνασσαν 
είρήνην τε θεόν, κουροτρόφον, άγλαότιμον, 
και βίον εύθύμοισιν άεί βάλλοντα λογισμοΐς. 

Cf. Quandt s editorial commentary and addenda to Orpheus, 

edn Quandt 
15.1 
15.2 
15.3 
15.6 
157 
13.1 

19.20 
19.21 
19.22 
19.23 

Hymnu pp. 19*-22#, 
82-83, Keydell 1942, pp. 77-80. 

2 Plethon : θεια Quandt con. Pierson r.vpcia. 
3 Plethon : Ζεϋ Κρόνιε, σκηπτοΟχε Quandt. 
4 Plethon : Άιθαλής Quandt. 
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2. Orpheus, Hymni, 2 (composed by Plethon from various other Orphic hymns) 
'Ήρης, θυμίαμα αρώματα. 

"Ηρα παμβασίλεια, Διός θύγατερ πρεσβύτρα\ 16.2 
ψυχοτρόφους πάσιν αύρας6 παρέχουσα προσηνείς, 16.3 
κοινωνείς γαρ απασι κεκραμένη ήέρι σεμνώ* 16.6 
πάντων γάρ κρατέεις μούνη πάντεσσί τ' άνάσσεις 16.7 
μήτηρ μεν τε θεών ήδέ θνητών ανθρώπων 14.9 
εκ σου γαρ και γαΐα και ουρανός ευρύς ΰπερθεν 14.10 
αλλά, μάκαιρα θεά, μεγαλώνυμε7, παμβασίλεια, 16.9 
κλϋθί μευ8 εύμενέουσα καλώ γήθοντι προσώπω. 16.10 

3. Ζ^. 111,35, ρ. 206 
"Υμνος πέμπτος, έπιμηνίων δε τρίτος, ες 'Ήραν. 

°Ήρα, πρέσβα θεά, θύγατερ Ζηνός μεγάλοιο, 
της τε Ποσειδάων πόσις, δς ρ' έστ' αυτό δ έστιν 
καλόν, μήτερ μέν τε θεών, τοι ουρανού εντός, 
ήδ' ύλης παραγωγέ, εδρης τοις τήδ' εϊδεσσιν, 
δυνάμεως τε δότειρα προπάσης, ή μέν τ' άλλης, 
ήδέ θ* ή εις άρετην φέρει άγλαΐην τε άπασαν, 
τη τε νόμους συνάγεις, εξ ών τοι τοισιν δλοισιν 
πληθύς, άϊδιότης θ* αμα έγγέγαεν· σύ και άμμιν 
ευ βιόεν δίδου, ες ρ1 άρετην ϊλεως προφέρουσα. 

4. Orpheus, Hymniy 3 (composed by Plethon from various other Orphic hymns) 
Ποσειδώνος, θυμίαμα σμύρναν. 

Κλύθι, Ποσείδαον Ζηνός παΐ πρεσβυγένεθλε9, 17.1, cf. 4.2 
ουρανίων10, μακάρων τε θεών πάτερ ήδέ και ανδρών, 13.1 
δς ναίεις κορυφαίος έπ' Ούλύμποιο καρήνων, Plethon 
δεύτερος εκ Διός είληχώς πάντων άνάσσειν. Plethon 
ϊππιε, χαλκοτόρευτον έχων χείρεσσι τρίαιναν, 17.2 
εύρύμεδον11, χαριδώτα, τετράορον άρμα διώκων, 17.5 
άναξ12, παντοκράτωρ, ίερώτατε, άγλαότιμε, 18.17 

Plethon : σύλλεκτρε μάκαιρα Quandt. 
Plethon : αύρας θνητοΐς Quandt. 
Plethon: πολυώνυμε Quandt. 
Plethon: έλθοις Quandt. 
Plethon : γαιήοχε, κυανοχαΐτα Quandt. 
Plethon : Αιθάλης Quandt, cf. above, p. 307, n.4. 
Plethon: κυμοθαλής Quandt. 
Plethon: ένθεε Quandt. 
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σεμνοΐς μυστιπόλοις χαίρων όσίοις τε σεβασμοΐς, 18.18 
ϊλαος είης εύτυχίην μύστησι προφαίνων. Plcthon, cf. 8.20 

5. Leg. 111,35, pp. 204-6 
"Υμνος τέταρτος, έπιμηνίων δε δεύτερος, ες Ποσειδώ. 

ΤΩ μέγ' άναξ, Διός υιέ πρεσβυγένεθλε, Πόσειδον, 
συμπάσης τήσδ' άγλαΐη προύχων σθένεΐ τε, 
όππόση έκ Διός έστι γένεσσις, της τε και ΐφι 
άρχέμεν ήδέ άνάσσεν δεύτερος έκ πατρός έσχες, 
δς τ αύ έξοχος δσσω άπείρω έστι προπάντων, 
ουνεκ' άρ' οίος έόντων πάμπαν έστ άγένητος. 
Σοι μάν και τόνδ1 ούρανόν ευρέα, πατρός έφετμαΐς, 

206 τεΰξαι ύπήρξεν, έν ω δη σοι καμμες γεγάαμεν 
τοΐσιν άρ' ήπιος αίέν ίδ1 ϊλαος, ώ πάτερ, είης. 





Manuscript Supplement 

(The supplementary texts and information to Alexandres edition of Plethons 
Laws) 

Manuscript Additional 5424 ' 

(The following text is a mere transcription of the parts missing in Alexandres 
edition, it does not pretend to be a critical edition. Only the most important 
misreadings and pecularities of the ortography of the scribe are noted. The 
original punctuation of the manuscript was sometimes changed to be more in 
accord with the overall sense of the text.) 

fol. 101.1-7, follows after: Leg. 132.11 [111,34] Alexandre 
Τρις ημέρας εκάστης προσαγορεύειν θεούς* πρώτον μεν έ'ωθεν άρ
τι άναστάντας, ή που και δρθρον έτι τους όρθρευομένους· έπειτα δε 
δείλης μετά τε δη τα καθήκοντα τών έργων και προ δείπνου* 
ειθ' εσπέρας ες εύνήν ήδη ίόντας· έτι δ' εν μεν ταΐς ίερομηνί-

5 αις μακροτέραις, βραχυτέραις δ' έν τών ήμερων ταΐς 
βεβήλοις χρωμένους ταΐς προσρήσεσι* και έστων δή αϊ 
προσρήσεις αϊδε* 

fol. 108ν.1-3, a lacuna in Leg. 162.6 [111,34] Alexandre 
τήνδε ημών πρόσρησιν δειλινήν ϊλεώ τε και ευμενείς πρό-
σεσθε* ην οι της έν χρόνιο τε και ει ύπαπιούσης άϊδιότη-
τος τά έσχατα είληχότες ημείς... 

fol. 114.2-7, follows after: Leg 182.27 [111,34] Alexandre 
και ταύτης της προσρήσεως έν τών ήμερων ταΐς βεβή-

1 This manuscript Additional is in the possession of the British Library, London, having 
been originally copied by Kabakes; see Masai-Masai 1954, p. 554, Masai 1956, p. 394, n.6, 
p. 399, n.3, p. 400, n.l, for a brief description of the passages preserved there and not in 
Alexandre. A complete reproduction of the manuscript is now available on-line: www.bl.uk/ 
manuscripts/FullDisplay.aspx?index= l&ref=Add_MS_5424 [accessed 12 June 2012]. 
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λοις μετά το κώλον εκείνο· 4καί αγαθά άπαντα, όπόσα τε 
και ες δσον γε ένήν κάλλιστα έχοντα παραγαγόντΓ, έξαι-

5 ροϋντας το μεταξύ παν χωρίον, έπάγειν 4σύ μέγας τω δντι, 
και ύπέρμεγας\ και τά εξής, άχρι της της προσρήσεως τε-
λευτής. ·>Κ 

fols 118ν.21-123.17, follows after: Leg, 202.2 [111,35] Alexandre 
άμα πέπρωται έκ του παντός αιώνος. >& και ταύτης δε της 
προσρήσεως έν τών ημερών ταΐς βεβήλοις μετά το κώλον 
εκείνο* 'και μάλιστα έπι ταΐς μείζοσί τε και τελεωτέραις 
τών δωρεών, ας προς υμών έσχομέν τε και έχομεν', έξαι-

119 ροϋντας το μεταξύ πάν χωρίον, έπάγειν 4έν οΐς δη ημών 
τη ψυχή ές αρετής τε και τοϋ καλοϋ λόγον συλλαμβάνετε', 
και τά λοιπά, άχρι τής τής προσρήσεως τελευτής. 

Εσπερινή έπι νηστεία ές Δία πρόσρησις %ζ 
Ζεϋ βασιλεϋ, σύ αύτοών τε ών και πάντη πάντως άγένητος, έν 

5 τε είλικρινώς και ούδαμή αυτός σαυτοϋ έτερος, και αγα
θών πρεσβύτατός τε όμοϋ ό αυτός και έσχατος, ούχ έτερον τι 
ών έπειτα αγαθόν, άλλ αυτό δη τάγαθόν και το πάν τόδε παραγωγός2, 
γενητόν μέν τή αίτί? και τω άπό σου είναι· δν δ? άεί τω δλω εαυτού, 
και οΰτ* ήργμένον3 χρόνω, ούτ? αν ποτέ παυσόμενον έτι τε έν μέν έκ 

10 πολλών4 τε και άλλήλοις ομολόγων συνεστηκός· άριστα δέ σοι έκ 
τών ενόντων κατεσκευασμένων έν τε τή αυτή και αρίστη κατα-
στάσει, τον απαντά σοι αιώνα διασωζόμενον σύ τέλεος ών 
τή άκρα τε μονώσει και τω μηδέν έν σαυτώ άμεινόν τε 
έτερον έτερου και χείρον κεκτήσθαι, ουδέν δή δλως έτερον, 

15 άλλ ό αυτός είναι αυτός σαυτώ και το πάν τόδε τέλεον τή πάντων 
τε και παντοίων ειδών πληρώσει, και τών μέν άμεινόνων, τών 
δ* υποδεεστέρων, άπείργασαι και δντως πάν σύ Ποσειδώ, 
τον μέγαν έν τω παντί τώδε, τελεώτατόν τε τών σαυτού 
έργων, και σαυτώ δτι όμοιότατον γεγέννηκας5, τήν τε τών 

20 δλων τώνδε ήγεμονίαν αύτώ έπιτέτραφας, ούδ* αυτός, 
ουδέ τής άχρι έσχατων τών δντων προνοίας6 άφιστάμενος· δς και 
δύναμιν αύτώ τε και δτω άλλω δμοιόν τι σχήμα περιτέ-
θεικας, τήν τε τοϋ ήγεΐσθαι δίδως, έτι τε παράγειν, 

2 lectio inccrta. 
3 ήργμενων Add. 
4 πολών Add. 
* γεγένηκοκ; Add. 
6 προνίας Add., correctio scrihae ex πρωνοίας. 
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119v αττ' α ν και δι* αυτών σοι γεγονέναι δέοι7, και πάσιν αυτός 
περί γ' ευ έκαστα αύτοΐς τών έργων τιθείς· συ τον νοητόν τε 
και ύπερουράνιον σύμπαντα διάκοσμον δια σαυτου 
ύπέστησας8, πάντων τε και παντοίων ειδών τε αμέριστων την ού-

5 σίαν πεπληρωκώς, και νών ακινήτων τών αυτών, σύμπαν
τα άμα τε και έργω τα δντα μια τη εαυτού εκάστου 
νοήσει θεωρούντος, θεών τούτων απάντων τη γε θεότη-
τι δευτέρων, υπό Ποσειδώνι κορυφαίω σφών ές γε 
ένα τινά δτι κάλλιστον συνεστηκότων κόσμον, ω δη αί-

10 ώνα του βίου μέτρον άποδέδωκας· τω μηδέν εν αύτώ παριόν 
έντεθεικέναι, άλλ άεί τε ένεστηκότα, και ωσαύτως τε και κατά 
τά αυτά μένοντα άπαντα* ση διατάξει και ουρανός δδε, 
υπό Ποσειδώνος ήδη του μεγάλου, τών τε άλλων σών έρ
γων θεών, είκών σοι τοϋ νοητού τε και αιωνίου διακόσμου 

15 συνέστη9, έκ τε αθανάτων και ούτος και θνητών ήδη συντε
θείς, ϊνα σοι τέλεον το σύμπαν άποτελεσθή, άπαντα 
όπόσα ές γένεσιν ήκειν ένήν άπειληφός· ω τοϋ βίου αύ 
μέτρον ό πάς τε και άπειρος άποδέδοται10 χρόνος, αιώνος 
σοι είκών γεγονώς- ου δή άεί το μέν ήδη οΐχεται, το δ' έτι 

20 μέλλει, και το μέν ούκ έστι, το δ' ουπω έστιν έστι δ' έν τω νϋν11 τε 
άεί και άκαρεΐ, δ δή άλλο άεί και άλλο γιγνόμενον, τόν τε οίχό-
μενον και μέλλοντα διορίζει χρόνον. σοι Ποσειδών ό μέγας πειθό-
μενος, και το τών άστρων θείον έν τούτω ύπέστησε γένος έκ 
τοϋ αρίστου ψυχής είδους, και σώματος του τούτω προ-

120 σήκοντος αυτό συνθείς* έν οίς και Έλιον τόν μέγαν ύπέστησε 
νώ μέν τούτον θείω συνεζευκώς, τών έν τω αίώνί σοι γεγε-
νημένων διακοσμώ, τής γε δλοιν έν αύτώ τοΐν ούσίαιν αιω
νίου τε δή και έγχρόνου ένεκα συνδέσεως* κράτιστον 

5 δέ τών εντός ούρανοϋ θεών αυτόν άποφήνας, και αυτών 
τε τούτων ηγεμόνα, και τής θνητής φύσεως συμπάσης μετά τοϋ ταύτης 
ιδία άρχοντος τε και προστάτου Κρόνου δημιουργόν, συνεργούς 
αύτώ και εξ άλλους προς τά έργα δούς· οϊς και αύτοΐς όμοίαν 
μέν, ϊσην δ* ούκέτι τήν σύστασιν άποδεδώκει* δς και τόν άπαντα ή-

10 μΐν ταΐς εαυτού άπείροις περιόδοις μετρών χρόνον ού παύεται 
ήμέραν μέν και νύκτα τε ομού τη εαυτού έκαστη σύν τω παντί 

δέοις Add. 
8 ύπεστήσω Add. 
9 σινέστη Add. 

10 anote&oxeAdd. 
11 vr\vAdd. 
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αίθέρι περιφορά περαίνων. ήμέραν μεν οΐς αν υπέρ γήν εκάστο
τε γίγνηται12, φώς ταΐς δψεσιν δτι πλείστον τε παρέχον και κάλλιστον, 
νύκτα δ' οίς αν ύπό γήν, άμοιβαδόν μέν παραχωροϋντε άλλήλοιν 

15 ταΐς δ1 αύζήσεσί τε και μειώσεσι, το ϊσον εκάστοτε13 έν κόσμω, 
άφαιροϋντέ τε άλλήλοιν και προστιθέντε έν τω μέρει, μήνα δε 
τή εαυτού τε και Σελήνης συνόδω έκαστη, ην 'Ηλίου δη τού
του δευτέραν τή δυνάμει, ό τούτων σοι δημιουργός συνέστησε* 
φώς τι δεύτερον αυτήν τε παρ' αύτοϋ λαμβάνουσαν, και ήμΐν 

20 νύκτωρ εκάστοτε φαίνουσαν, όπόσον τέ τι και όποτε, ήνίκα 
τε αν αυτή καθηκήι\ ένιαυτόν δέ, τή εαυτού περί τον ζω-
οφόρον τε και λοξόν έκαστη περιόδω* ή και τάς ώρας, τω 
προσάγειν τε ήμΐν και άπάγειν, ευ πως και έν κόσμω παρέχεται* 
σοΐς θεσμοΐς, ό σος ούτος παις πρεσβύτατος Ποσειδών, τής 

120ν τε τούδε τού ουρανού δημιουργίας ηγούμενος, και το δαιμόνων έν αύτώ ύπέ-
στησε φύλον, του τε τών άστρων και ημών ήδη μεσεύον, έσχατόν τε 
τούτο θεών φύλον γεγεννηκώς* μετά γάρ ταύτα τών θεών τά γένη, 
ση προνοί? ό αυτός Ποσειδών και ψυχάς τάς ημετέρας έν τω 

5 αύτώ ούρανώ μεθόριόν τι τών τε άϊδίων και αμα ένδελεχέσιν άει 
τοις άγαθοΐς χρώμενον παντοδαπών θεών γενών, τών τε πάμπαν 
έπίκηρον ύπέστησεν άϊδίους μέν και αύτάς, και άγαθοΐς παρα-
πλησίοις μέν πως τοις τών θεών, ούκέτι δ' ένδελεχέσι χρω-
μένας, άλλ άποβλήτοις τε και άναληπτοΐς αύ, και δλως δι-

10 αλείπουσιν, έπεί σοι έδει και τοιούτου τινός έν τω παντί 
τώδε είδους, ίνα πλήρες τέ σοι και15 τέλεον ί-
κανώς άποτελεσθή. έτι δέ, έν τε και αυτό προς αυτό 
ήρμοσμένον, ού πλείστον τών γενών αλλήλων διεστηκότων, άλλα 
κατά σμικρόν ύπαλλαττόντων καί πη και άλλήλοις έν τοις μέσοις έ-

15 αυτών κοινωνούντων* οιαί σοι και αί ήμέτεραι αϊδε ψυχαί 
συστήσαι, και τοις θνητοΐς τοΐσδε σώμασιν ένδεται γεγό-
νασι, τό τε αθανάτου τε καί θνητής μοίρας διεστηκός, 
έν ήμΐν συνάγοντί τε και ές ταυτόν τι συνδούντι* ώς μηδέ 
ταύτη έτι τω φύσεε διεστηκοίτην, άλλα γίγνοιτό τις αυτών 

20 και μΐξις* τών αθανάτων τού τοις θνητοΐς προσεχεστάτου, διά 
τών αγαθών τήν ούκ ενδελεχή μετουσίαν, τοτέ μέν ές θνητόν 
ένδουμένου σώμα, τοτέ δ' αύ άπαλλαττομένου τε και καθ' αυ
τό βιούντος. και τούτου ούτω άμοιβαδόν άει τον απαντά τε 

12 correctio scribae ex γίγνεται. 
13 correctio scribae ex έκάστω τε. 
14 superscriptum: <καθήκ>οι. 
15 seclusi, τέ σοι και τέ σοι καί. 
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και άπειρον χρόνον χωροΰντος, ώσπερ και μόνως το τοιούτον 
121 συμβαίνειν, οΐόν τ ην. ενταύθα σύ ημάς τοϋδε του παντός δι

α Ποσειδώνος τε και των σων μακαρίων παίδων θεών τέταχας, 
η και άγαπώμεν χώραν καί σοι χάριν άπασαν, δσην οίοι 
τ' έσμέν, ϊσμεν τών τε άλλων πάντων τε και παντοίων αγαθών, ά γε ήμΐν 

5 δεδώρησαί τε και δωρή εκάστοτε, καί μάλιστα τε καί δια-
φερόντως, ης καί ήμΐν μεταδέδωκας θειότητος· έπεί καί 
ά γε ήμΐν διά τήν τοιαύτην χώραν άμαρτάνεται τούτων έπα-
νόρθωσιν αύ εκάστοτε, καί ες τάς τη θειότητι ημών προσή
κουσας πράξεις έπάνοδον προσένειμας· καί νυν, τήδε τη 

10 ήμερα, ην μεθόριον μηνός τε οίχομένου καί νέου αύ ισταμένου 
άγομεν, άλλήλοιν τοΐν θεοΐν συνιόντοιν, προς δέ, καί ένι-
αυτοΰ, του μεν τελευτώντος, τοϋ δέ αρχομένου, άρτι Ήλίω τε-
τραμμένω τε τα χειμερινά, καί τήν ήμέραν ήμΐν έξ ελαχί
στης γεγονυίας16 αύθις αυξοντι, της σελήνης συνιούσης, ταύτη 

15 τη ήμερα έπίσκεψίν τίνα ημών τε αυτών πεποιημένοι καί 
τών ήδη ήμΐν βεβιωμένων, τών τε ήμαρτημένων τε καί έλλελει-
μμένων τε δή καί πεπλημμελημένων ήμΐν κατεγνωκότες, λύσιν 
τε αυτών αίτοϋμεν, καί ημών αυτών έπανόρθωσιν. τήν ούν έσπερι-
νήν τήνδε ημών προσευχήν προσέμενος, τήν τε ες γόνατα κλίσιν, 

20 καί νηστείαν πανήμερον, α δή ήμΐν αύτοΐς σύμβολα, έρωτος τε 
του ές σέ, καί δουλείας πασών δικαιότατης τε ομού καί τοις δου-
λεύουσι συμφορωτάτης τιθέμεθα, λυσον μεν τών δι' άφροσύ-
νην προσγεγονότων ήμΐν κακών, αγαθών δέ, τά τε παρόντα έμπεδώσιν 
τά τε μή παρόντα, προσήκοντα δέ πη πρόσθες* λόγον ορθόν, καί 

121ν αγαθών τε καί κακών γνώμονα, διά θεών, οΐς σοι τά τοιαύτα 
έπιτέτραπται, παριστάς ήμΐν ός δή κράτιστος μεν αμαρτη
μάτων τε καί ψυχής κακίας καθαρτής, κράτιστος δ' αγαθών πο-
ριστής τε καί φύλαξ· καί δίδου συν τών ήμερων τε καί μηνών 

5 καί ένιαυτών ταΐς περιόδοις τών μεν καλών έπίδοσιν 
εκάστοτε ϊσχειν, τών δ* ήμαρτημένων τε καί άμαρτανομένων ώς 
ταχεΐαν τήν άπόλυσίν τε καί ές το δέον αύθις έπάνο
δον1". έπεί οΰδ* έστιν άναμαρτήτους18 πάμπαν19 διατελεΐν, τοιαύ
την τινά τήν φύσιν είληχότας, άλλ ώς ελάχιστα μεν διαμαρ-

10 τάνειν, ώς τάχιστα δ' έπανορθούσθαι, καί καθορθούν 
ώς πλείστα τε καί μέγιστα ευχόμενα, είδότες έν τη τε άρε-

16 έλαχίστην γεγονήας Add. 
17 έπάνωδον Add. 
18 άναμαρτίτους Add. 
19 πάπαν Add. 
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τή και τω καλώ το εΰδαιμόν τε και μακάριον και ήμΐν άπο-
δεδομένον, έως τον από σου πεπρωμένον τοΟ βίου τοΟδε χρόνον 
έκπλήσαντες, ες εκείνον άφικόμεθα τον βίον, τον άμεί-

15 νω τε δη και θειότερον, του τε εκ τοϋ θνητού τοϋδε σώμα
τος άπηλλαγμένον δχλου. ει γαρ και της τών δλων ένεκα εν ή
μΐν κοινωνίας σοΐς θεσμοΐς τω θνητώ τω τώδε ένδεδέμεθα, 
αλλά και χρόνος ήμΐν άποδέδοται, εν ω το θείον ημών καθ* αυ
τό εν τω μέρει εκάστοτε γιγνόμενον, θειοτέρας τε και έαυτώ 

20 μάλλον τι προσηκούσης αψεται ζωής· τοϋ μεν ομοφύλου 
τοις προαποιχομένοις, ων και νϋν20 γε δή ένθένδε ώς έ
καστος μνείαν τινά ποιούμεθα, συνοργίασον θεών 
δε τοις ημών έγγυτέρω πεφυκόσιν έναργέστερον συνε-
σόμενον, διδαχθησόμενόν τε υπ* αυτών, α δέοι, και πάντα 

122 κάλλιόν τε και άμεινον πράξον ώς μή άει κακών τών εκ τοϋ 
θνητοϋ τοϋδε άναπίμπλαιτο, αλλ' έχοι τι και βίω πολλώ τοϋ
δε κρείττονι και θειοτέρω χρήσθαι* τά τε άλλα, και χρόνου μήκει 
τον τηδε ου σμικρώ ύπερβάλλοντι· ατε πεφυκότος σου τών 

5 χειρόνων τάς άμείνους εκ γοϋν τών δυνατών πράξεις πολυ-
χρονιωτέρας άπονέμειν, και δλως τών κακών πολύ μείζω τάγαθά* 
αλλ* έκεΐσε μεν ήμΐν, ω δέσποτα, άφικομένοις, δέσποτα τών α
πάντων, έπειδάν και ήμΐν καθήκη, δοίης ηρώων τε τοις εκεί, ιλέως 
τε και εύμενέσι συμμΐξαι, τη θειοτάτη τε και προυχούση τοϋ 

10 ημετέρου γένους φύσει* δΓ ων τω τηδε έπιδημούντων βίω, μεγάλων 
άρχαι αγαθών τω κοινώ ημών εκ σοϋ εκάστοτε έπιπέμ-
πονται, έτι τε προγόνοις τε και γονεϋσι* σοϋ τε ήμΐν και θεών 
είκοσι, τή ημών τοϋ θνητοϋ αιτία γεγονόσι, συνοίκοις, 
συντρόφοις οίστισινοϋν φράτορσιν άλλοις οικείοις, οϊ 

15 αν ες τήν θειοτέραν τε έκείνην ζωή ν και μακαριωτέραν προ-
αφιγμένοι τύχωσιν ημών, έτι έταίροις τε και φίλοις πάσι 
πολιτών τε τοις τε άλλοις και τοις τών κοινών ημών καλώς 
προστάσι· τοις δε και τον τηδε βίον υπέρ της τοϋ κοινοϋ τε 
και ομόδοξου γένους ελευθερίας άποβεβληκόσιν, ή τών 

20 καθεστηκότων τε και ευ εχόντων σωτηρίως, ή ούκ ορθώς 
έστιν ων κεκινημένων επανορθώσεως, τούτων τοις καλοΐς κά-
γαθοΐς και ημάς συντάξαις, και συνεορτάζειν τε και σύμπαντι 
γυρίζειν δοίης ύπό Πλούτωνί τε τω ήμετέρω προστάτη, 
και τών άλλων θεών τοις ημών έπιμεληταΐς. εορτών τε και πανη-

122ν γύρεων τήν καλλίστην και θειοτάτην τήν τών τε δντων, και σοϋ 

νήν Add. 
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τοϋ πρεσβυτάτου των πάντων αιτίου έναργεστέραν θεωρίαν. 
εν δε τω παρόντι δοίης, των γε ήμαρτημένων λελυμένους, πρώτα 
μεν καθαρούς τε καθαρώς· και σοί τε και παισι τοις σοΐς θε-

5 οΐς άρεστώς, τήνδε την ίερουργίαν άγιστεϋσαι, και έπειτα 
άπό ταύτης γενομένους δεΐπνόν τε κοσμίως έλέσθαι, και κοίτην 
άμόλυντόν τίνα καταδαρθεΐν, άναγκαιοτάτω προς την του 
θνητού ημών τούδε <σώματος>21 ές τον άπονενεμημένον αύτώ χρόνον 
τηρίαν πράξεις* και ονείρων τε αφ' υμών έπιπέμψει22 

10 υπέρ τών ήμΐν αν συμβησομένων ένίων ψυχαγωγηθέντας, 
κακών τε έξαναστάντας απαθείς, οσίους όσίως σοι έορτάσαι* 
και μηνά τε τόνδε και ένιαυτόν, ου έπιβαίνομεν, και τον 
λοιπόν βίον άμέμπτους κατά δύναμιν, και η σοι φί-
λον ώς μάλιστα διελθεΐν. τά τε άλλα κατορθοϋν τών κα-

15 λών, και θεούς τε σους παΐδας, ώς πρέπει, σεβόμενους, δΓ ων 
σοι, η προσήκει, τά ημέτερα κατακοσμεΐται, και σε 
έπεί τον τών δλων ύμνοϋντας άρχηγέτην ω αύτοπά-
τορ Ζεϋ, ώ θεών άμητόρων σοι γεγεννημένων τών γ' ύπερ-
ουρανίων προσεχές πάτερ· ώ τώνδε τών πάντων, τών 

20 μέν αμέσως, τών δέ διά τούτων, τών γε έκ σοϋ ήδη προϊ
όντων πρεσβύτατε δημιουργέ* ώ αύτοκράτορ τε 
τω δντι και αυτοτελές βασιλεϋ* ύφ' ου μόνου άνυπευ-
θύνου τοις πάσιν έφεστώτος απασα αρχή ευθύνε
ται· ώ κυριώτατε τών πάντων δέσποτα· σύ μέγας, μέγας τω 

123 όντι και ύπέρμεγας- και σοϋ τά πάντα της δυνάμεως23 

και κλέους πλέα24* άλλ ϊλαθί τε δή, και σώζε* άγε τε συν τω 
παντι τώδε και τά ημέτερα, δπη σοι άριστα έγνωσταί τε και 
περί ημών, και άμα πέπρωται έκ τοϋ παντός αιώνος. 5& 

5 ταύτην τήν πρόσρησιν εν γε ταΐς άλλαις άπάσαις εναις 
τε και νέαις και νηστείαις, πλην της μηνός νέου ηγουμένης, 
έξαιροϋντας25 το περί ένιαυτοϋ, τοϋ μέν τελευτής, τοϋ δ' αρ
χής δλον κώλον, και έτι τοϋ κώλου εκείνου, και μηνά 
τε τόνδε και ένιαυτόν, ου έπιβαίνομεν, τήν τοϋ ένιαύτου 

10 φάσιν, ούτω διεξιέναι. έν μέντοι τοΐν δυοΐν μηνός τοϋ τε
λευταίου νηστείαιν, τοΐν προ τής ένης τε και νέας, και δλον 
τε τούτο το κώλον έζαιρεΐν, και έτι πρότερον το περί τής μεθορίου 

21 addidi.ci.Leg. 138.19-20 [111,34]. 
22 έπιμπέψει Add. 
23 δυνάμεος Add. 
24 πλέος Add. 
25 έξαιροϋνταις Add. 

http://addidi.ci.Leg
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τοΐν μηνοΐν ημέρας, ^k αύται προσρήσεις ες θεούς μέτριοι 
έστων, ών κυριωτάτη μεν των δειλινών ή τρίτη ή ες τον 

15 βασιλέα Δία* μεθ' ην ή έπι νηστεία αυτή εσπερινή ή ες Δία, 
εΐθ' ή έωθινή, εΐθ' ή καθημερινή26 εσπερινή, εΐθ' ή πρώτη τών 
δειλινών, έπειθ' ή τών δειλινών δευτέρα. ^ 

fols 132.5-133.4, follows after: Leg 240.13 [111,36] Alexandre 
5 μετά τους άλλους εκάστοτε, ήνίκ' αν ΰμνοι οίτινεσούν άδωνται, 

άσθήσεται* έσάπαξ μεν εκείνων άδομένων, και ούτος έσάπαξ, 
δις δ' εκείνων, ούτος γε ες τρις- οΰτω μεν ούν ταΐς προσκυνήσεσιν 
εκάστοτε, οΰτω δε ταΐς προσρήσεσιν, ούτω δε τοις υμνοις. τών γε 
ανθρώπων τους σπουδαιότερους χρήσθαι, οΐς γε μήν δκνος άν τις προση, 

τούτους 
10 εκλείποντας αν και δλας τάς προσρήσεις, και μάλιστα εν τών ήμερων 

ταΐς βεβήλοις, τοις γε ΰμνοις μόνοις έπι ταΐς προσκυνήσεσι χρήσθαι* 
τους δε δή και έτι αύ οκνηρότερους, ή και δλως γραμμάτων απείρους2^, 
εκλείποντας αν ήδη και τους ύμνους, αύταΐς γοϋν ταΐς προσκυνήσεσι 
και μόναις προσαγορεύειν τους θεούς· δτω μεν αν ανθρώπων νόσος τις προ-

15 σίστηται, προς γε το μή εύμαρώς προσκυνεΐν, καν αυτά τά προσ-
φθέγματα τών προσκυνήσεων ψιλά αδόμενα έξαρκεΐν, τω γε 
δή οΰτω πως έχοντι* έάν περ μήν και άπαντα ταύτα έκλείπη τις, 
δ τοιούτος που έν τών ανθρώπων τοις ραθυμοτάτοις, και τού γε εύσεβεΐν 
όλιγωροτάτοις ταττόμενος, και ως μάλιστ' αν έν δίκη τάττοιτο* και 

20 μεν δή και προσαγορεύοντα έ'καστον τους θεούς, οΰτως ώς βούλοιτό 
τε δή και δύναιτο, τελευτώντα και χείρα τήν δεξιάν φιλεΐν ύπτίαν. 
έν δ1 ίερώ, ή ει που και άλλοθι ή τών νόμων τώνδε προκέοιτο βίβλος, 
και ταύτης άπτόμενος, έπ' έξόδω ήδη δντα, τήν χείρα οΰτω φιλεΐν. 
άλλα ταύτα μέν, οΐσπερ αν άδυνασία τις, ή και δκνος προση' τοις 

D2v γε μήν εντελείς τοις ες θεούς ταύτας προσρήσεις ποιεΐν αίρουμένοις, κάκεΐνο 
έτι μετά γε δή τους ΰμνους το κήρυγμα κηρύττεσθαι* διά τε 
και θεούς προσειρηκότες τε και άγιστεύσαντες κατά νόμον, 
άπολυώμεθα ήδη βελτίους τη έντεύξει τη προς αυτούς ώς έκαστοι 

5 γεγενημένοι. Διός και θεών έν άπάση ημών πράξει, έφ' δσον γ' αν ήμΐν 
ή φύσις έ'ποιτο, μεμνώμεθα* της άπό τού χείρονος ημών πρώ
τα μήν ελευθερίας και άπαθείας· έπειτα δέ και αρχής της κατ' αυτού, 
και αυτάρκειας, εύκοσμίας τε της κατά φύσιν, δση δύναμις άντι-
ποιώμεθα* της τών προς έκαστους σχέσεων, τη τών καθηκότων αν ά-

καθιμερινή Add. 
in margine: απόρους. 
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10 ποδόσει σωτηρίας, η και ώς μάλιστα τέλεοι γιγνοίμεθ* αν, ήμΐν 
μελετώ* εν άπασί τε και πάντη, ή αν οΐοί τ' ώμεν, θεοΐς έπώμεθα, 
η δη και μόνως της ήμΐν προσηκούσης, ώς έκάστω δύναμις, τευ-
ξόμεθα μακαριότητος· αλλ έτι μην και ες γόνατε άμφω κε
κλιμένοι, τη τε τελευταία ευχή τήδε προσχόντες, οΰτω άπο-

15 λυώμεθα. εν μέντοι τών ημερών ταΐς βεβήλοις έξαιροϋσι 
τα πολλά αύτοϋ, ώδε κηρύττεσθαι* δια τε και θεούς προσειρηκό-
τες τε και άριστεύσαντες κατά νόμον, έτι και ες γόνατε άμφω 
κεκλιμένοι, τη τε τελευταία ευχή τήδε προσχόντες, ούτω 
άπολυώμεθα. έπειτα ην μεν ιερέων τις παρή, αυτόν προς τον λεών 

20 τετραμμένον, και ες τρις τώ χεΐρε ύπτίω έπαίροντας, την Υε 
εύχήν έκείνην έπιλέγειν 'Ζευς ό βασιλεύς, και θεοί πάντες, 
οι εκ Διός έφοροι τών ημετέρων καθεστάσι, πάσιν ύμΐν ίλεω 
εΐεν' εφ' ω τον λεών ύποκρίνεσθαι, δωριστί άδοντας· 'ειεν 
εΐεν ειεν δη και σοι θείε28 άνερ*' εάν δ* ιερέων μηδείς29 παρή, τον της προσ-

133 κυνήσεως κατάρξαντα ίδιώτην, και ταύτην έπιλέγειν την εύχήν, 
ούκέτι μέντοι έπαίροντα τώ χεΐρε* προς δέ, και αντί του ύμΐν, ήμΐν 
λέγοντα* και τους λοιπούς* 'ειεν εΐεν ειεν', ύποκριναμένους, οΰτω άπο-
λύεσθαι* £Κ 

fol. 133.4-5, £<y. 58.1 [111,36] Alexandre 
Ή τών μηνών και ετών τάξις 5S (instead of: 1,21: Περί θεών θεραπείας)30 

Και μεν δη, και μησί και έτεσι, τοις γε κατά φύσιν χρήσθαι... 
{in Leg. 58.2-60.10 [111,36] Alexandre) 

fols 133v.7-134.4, follows after: Leg. 60.10 [111,36] Alexandre 
ίερομηνίας δ' άγειν τάσδε τε και τοσάσδε* πρώτην μεν και άγι-
ωτάτην τών μηνός εκάστου ίερομηνιών, νουμηνίαν, Διί τω βασιλεΐ, 
δευτέραν δέ, όγδόην ισταμένου Ποσειδώνί τε και θεοΐς τοις Όλυμπίοις* 

10 τρίτην, διχομηνίαν, σύμπασι τοις μετά Δία θεοΐς άξίαν δέ δευ
τέραν ταύτην μετά νουμηνίαν τετάρτην, όγδόην φθίνον
τος, Ήλίω τε και Κρόνω και σύμπασι τοις μετά τους Όλυμπίους θεοΐς, 
πέμπτην, ένην, Πλούτωνί τε iSiqc τών άλλων θεών, και έπί 
ηρώων άμα, και τών άλλων φίλων τε και οικείων τών γε οίχομένων μνήμη, 

15 έκτην, ένην τε και νέαν, έπί τή ημών αυτών έπισκέψει τε, 
και τών γε ήμαρτημένων, έκλελειμμένων τε δη και πεπλημμελημένων, 

QexAdd. 
super linea. 
See below, p. 321, n.34. 
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τότε γουν ώς μάλιστα επανορθώσει, ην δ* ό μην κοίλος τε η, και 
ή έ'νη έκλίπη, την αυτήν αν άγειν έπ' άμφοϊν, τω τε Πλού-
τωνι και μνήμη τη τών οίχομένων, ημών τε αυτών τη έπισκέ-

20 ψει· άξίαν δε και ταύτην της διχομηνίας ού μείω νομίζειν μηνός δε 
δή του νέου, και δευτέραν τε και τρίτην ίστάμενον ίερομηνίας άγειν. 
'Ήρα μεν τήν δευτέραν, τήν δε τρίτην Ποσειδώνι* και τοϋ τε
λευταίου δέ, δωδεκάτου γε δή ή εμβόλιμου, πλήρους μεν 
δντος, τρίτην τε άπιόντος και δευτέραν, κοίλου δέ, τετράδα 

134 τε και τρίτην και δευτέραν τρίτην μεν Πλούτωνί τε άγοντας άν-
τι της ενης, και έπι μνήμη τη τών οίχομένων, δευτέραν δέ και 
ενην, ή τετράδα τε και δευτέραν31, εφ' ω περ και τήν έ'νην τε και νέαν τη 
ημών αυτών έπισκέψει τε και επανορθώσει. ^ 

Bruxellensis 1871-1877 

(The amendments to Alexandres edition proposed by Francois Masai on the 
basis of the manuscript.) 

Leg. 86 [111,14] Alexandre, the text missing at the beginning of chapter is 
contained in Bruxellensis 1871-1877, fol. 66r, ed. F. Masai:32 

κοινών τε αύ γυναικών χρήσεως, έτι τε κρεών έδωδής, μιας τε της έν οικία τη 
αύτη κτήσεως, της τε παρά τάς τελετάς (sic) εκάστων ουκ οίκοφθορίας, περί 
τούτων αν εκάστου ώς μάλιστα έν καιρώ εϊη έπισκέψασθαι, τα μεν αυτών και ει 
ορθώς νομοθετείται, τα δ' ορθώς έχοντα αν, είτε και πάσι σχεδόν άνθρώποις 
παραπλησίως νομιζόμενα, τω ποτ' αν λόγω και ορθώς έχοι, και... 

Leg. 98 [111,15] Alexandre: 
αύτοενί (Masai after Bruxellensis 1871-1877) instead of αύτογενεΐ (Alexandres 
conjecture from αυτογενής)33 

31 Add.: δευτέρας (= β°<). 
32 Masai 1956, p. 125, n.l: 'L'£dition dc cc fragment par ALEXANDRE, p. 86 est a 

completer, par lc dibut grace a cc tcxtc conserve dans lc codex Bruxellensis 1871 -1877 (dc la 
main du disciple dc Python, Michel Apostolus)'. Cf. ibid., p. 398, n.l. 

33 Ibid.,n.2. 
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Masai also showed that in Alexandre s edition the following chapters of Plethons 
Laws are placed in the wrong order: 
111,36 = 1,21 (pp. 58-60) Alexandre* 
11,26 = 11,27 (p. 82) Alexandre" 

54 Ibid., p. 395, n.2 : 'ALEXANDRE, p. 58-60, public, commc appartenant a cc chapitrc, 
un fragment que le ms de Londrcs intitule Ή τών μηνών και ετών τάξις ct situe aprcs lc 
fragment portant le titrc du Livrc III, ch. XXXVI. Cc timoignage autorisc, auquel s'ajoutc 
Targumcnt du contexte, doit fairc abandonner la solution d Alexandre. Cellc-ci n'avait pour 
cllc qu'une rcT6rcnces d'Allatius : "Pletho, primo de legibus" (De mensura temporunu p. 140), 
dont on nc pcut controler le fbndemcnt.' 

3S Ibid., p. 397, n.l: Alexandre a cru pouvoir attribuer les dernicres ligncs de ce 
fragment au chapitre XXVII. Lc ms dc Londrcs prouvc qu'il a commis unc double crrcur: lc 
tcxte est complet ct donnc uniqucment lc chapitre XXVI.' 
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Emperor [Manuel on the Isthmus]), ed. Spyridon P. Lambros in LAMBROS 
III, pp. 309-12.16 

De virt. (De virtutibus) - Περί αρετών (On Virtues) [Georges Gemiste Plethon, 
Traiti des vertus], introd., ed., trans, and comm. Brigitte Tambrun-Krasker, 
Αθήναι, Leiden, New York, Kobenhavn, Koln: Ακαδημία Αθηνών and Brill, 
1987,pp. l - 1 5 . r 

Decl. brev. (Declaratio brevis oracubrum magicorum) - Βραχεία ης διασάφησις των 
έν τοις λογίοις τούτοις άσαφεστέρως λεγομένων (Brief CUnfication of What Is 
Said in These [Magian] Oracles Less Clearly) [Oracles Chaldaiques: Recension 
de Georges Gemiste Plethon - La recension arabe des Μαγικά λογία], introd., 

13 English: ibid., pp. 273-7 (summary). 
14 English: ibid., pp. 283-307 (summary); French: Bernadctte Lagarde in Contra 

SchoL pp. 369-501. 
15 English: Woodhouse 1986, pp. 191-214; French: Lagarde 1976, vol. 1; German: 

Blum 1988, pp. 112-50; Italian: Moreno Neri in G. Gcmisto Plctone, Delle differenze jra 
Platone ed Aristotele, Rimini: Raffaelli, 2001. 

16 English: Woodhouse 1986, pp. 100-101 (summary); German: Blum 1988, 
pp. 188-95, Modern Greek: Baloglou 2002, pp. 131-7. 

17 English: Woodhouse, 1986, pp. 180 (partial summary); French: Brigitte Tambrun-
Krasker in De virt., pp. 19-28; German: Gudrun Schandl in Blum-Seitter 2005, pp. 25-34; 
Italian: Pavlos Jerenis in Giorgio Gemisto Pletone, Trattato delle virtu, Rimini: RarTaelli. 
1999, Moreno Neri in Neri 2010; Russian: Igor Pavlovich Mcdvedev [Mropb ΠΪΙΒΛΟΒΗΗ 
MeABeAee] in Medvcdcv, BusaHmuucKuu zyMantUM XIV-XV ee., CaHKT-fleTep6ypr: 
AACTCH*. 1997 (2nd edn), pp. 291-300. 

http://www.bl.uk/manuscripts/FullDisplay.aspx?Source=B
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ed., trans, and comm. Brigitte Tambrun-Krasker, Αθήναι, Paris, Bruxclles: 
Ακαδημία Αθηνών, Vrin, Ousia, 1995, pp. 21-2.18 

Diod. Plut. (De Diodoro et Plutarcho) [OpuscuL· de historia Graeca] - 1κ των 
Διόδωρου και ΠλοϋΓαρχου περί των μετά την εν Μαντινείφ μάχην εν κεφάλαίοις 
διάληψις (On the Events among the Greeks after the Battle ofMantineia), cd. 
Enrico V. Maltese, Leipzig: Teubner, 1989. 

In Cleop. (In Cleopam) - Μονωδία έπι τη άοιδίμω βασιλίδι Κλέοπη (Funeral Oration 
on the Venerable Empress Cleope), ed. Spyridon P. Lambros in LAMBROS 
IV, pp. 161-75.19 

In HeL (In Helenam) - Μονωδία εις 'Ελένην (Ύπομονήν) Παλαιολογϊναν (Funeral 
Oration on Helen (Patience) Palaiologina), ed. Spyridon P. Lambros in 
LAMBROS III, pp. 266-80.20 

Leg. (Legum conscriptio) - Νόμων συγγραφή (Book of Laws), ed. Charles Alexandre 
in ALEXANDRE, pp. 1-260.21 

Mah. (Mahomes Araborum princeps et legislator) - Μωαμέτης μεν ο άραβάρχης 
τε και νομοθέτης (Muhammad the Leader and Lawgiver of the Arabs)', ed. 
and comm. Felix Klein-Franke in Klein-Franke 1972, pp. 3-8, corrections 
Demetrios Dedes in Dedes 1981, pp. 66-7. 

18 English: Woodhousc 1986, pp. 53-4; French: Brigitte Tambrun-Krasker in Ded 
brev, p. 36; Modern Greek: Maria Kekropoulou in Γεώργιος Γεμιστός Πληθών - Μιχαήλ 
Ψελλός, Μανικά λόγια του Ζωροάστρη, Αθήνα: Ενάλιος, 1997, pp. 230-34, Eleni Stamou in 
Πλήθωνος Νόμοι - Γενναδίου Πατριάρχου Ένοτντίον τον Πλήθωνος Γεμιστού, Αθήνα: Ελεύθερη 
σκεψις, 1997, pp. 131-6. 

19 English: Woodhousc 1986, pp. 114-15 (summary); German: Blum 1988, pp. 97-104. 
20 English: Woodhouse 1986, pp. 310-12 (summary); German: Blum 1988, pp. 105-11; 

Italian: Giacomo Leopardi in Lcopardi, luttcle opere, ed. Francesco Flora, II: Le poesie e le prose, 
Milano: Mondadori, 1965, pp. 193-8; Serbo-Croat: Dragudn Anastasijevic, Tpe^a nocMpTHa 
BcceoaJeACHM AparaiucBoj' Brastvo [Epacmso], 32,1941, pp. 50-54. 

21 English: Ernest Barker in Barker in Social and Political Thought in Byzantium: From 
Justinian I to the Last Palaeologus, Oxford 1957, pp. 212-19 (partial translation, some parts 
summarized), Woodhouse 1986, pp. 322-56 (translation of some parts, summary of other 
ones); French: Augustin Pellisicr in ALEXANDRE, pp. 3-261; German: Blum-Seittcr 2005, 
pp. 7-23 (translation of some parts); Italian: Moreno Ncri, in Giacomo Lcopardi, Discorso in 
proposito di unorazione greca - Orazione di G. Gemisto PUtone in morte deWlmperatrice Elena 
Paleologina, Rimini: Raffaclli, 2003, pp. 33-48,55-65 (Epinomis); Spanish: Francisco L. Lisi and 
Juan Signes, in Pleton (Jorge Gemisto), Tratado sobre las leyes - Memorial a Teodoro, Salamanca: 
Tccnos, 1995, pp. 1-132 (with an introduction and notes); Modern Greek: Eleni Stamou in 
Πλήθωνος Νομοί - Γενναδίου Πατριάρχου Τνανπον τον Πλήθωνος Γεμιστού, Αθήνα: Ελεύθερη 
σκεψις, 1997, pp. 9-126, Demetrios Κ. Chatzcmichacl in Γεωργίου Γεμιστου-Πλήθωνος, Νόμων 
ονγγραφή, θεσσαλονίκη: Ζήτρος, 2005; Russian: Igor Pavlovich Medvcdcv [Mropb FlaBAOBHM 
MCABCACB] in Medvedcv, Bmanmuucxuu eyMOHUJM XIV-XVM., AcHMHipM: HayKa, 1976 (1st 
cdn), pp. 172-241, CaHicr-n<rrcp6ypr: AACTeibi, 1997 (2nd cdn), pp. 220-90. 
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Meth. (Methodus) - Μέθοδος ευρέσεως ηλίου και σελήνης, συνόδων και πανσελήνων 
και της των αστέρων εποχής από κανόνων ους αυτός συνεστήσατο (A Method of 
Fixing the Sun, Moon, Conjunctions, Full Moons and Period of the Planets 
with Tables Established by Himself) [Georges Gemiste Plethon, Manuel 
dastronomie], introd., ed., trans, and comm. Anne Tihon and Raymond 
Mercier, Louvain-la-Neuve: Academia Bruylant, 1998. 

Or. mag. (OracuL· magica magorum Zoroastri cum commentario Plethonis) - Μαγικά 
λόγια τώνάπόΖωροάστρουμάγων - Έξήγησιςεις τάαύτάλόγια (TheMagian Oracles 
of Zoroaster's Magi - The Explanation of the Oracles) [Oracles Chaldaiques: 
Recension de Georges Gemiste Plethon - La recension arabe des Μαγικά λογία], 
introd., ed., trans, and comm. Brigitte Tambrun-Krasker and Michel Tardieu, 
Αθήναι, Paris, Bruxelles: Ακαδημία Αθηνών, Vrin, Ousia, 1995.22 

Proth. (Protheoria) - Προθεωρία εις τον Έπιτάφιον Μανουήλ Παλαιολόγου εις τον 
άδελφόν θεόδωρον (Preface to the Funeral Oration of the Emperor Manuel 
on His Brother Theodore), ed. Spyridon P. Lambros in LAMBROS III, pp. 
3-7; an alternative edition: Manuel Paleologus, Funeral Oration on his 
Brother Theodore, ed. Juliana Chrysostomides, θεσσαλονίκη: Association for 
Byzantine Research, 1985, pp. 67-9.23 

Z,or. PUt. (Zoroastri Platonisque doctrinarum recapitulatio) - Ζωροαστρείων 
τε και Πλατωνικών δογμάτων συγκεφαλαίωσις (Summary of the Doctrines of 
Zoroaster and PUto), ed. Charles Alexandre in ALEXANDRE, pp. 262-8.24 

ANONYMOUS (PRESUMABLY DEMETRIOS RAOUL KABAKES) 

Ad Pleth. (Ad Plethonem) - Προς Πλήθωνα ή περί της βίβλου (Letter to Plethon or 
about the Book), ed. Charles Alexandre in ALEXANDRE, pp. 408-11. 

MICHAEL APOSTOLES 

AdArgyr. I (AdArgyropulum I) - 'Αργυροπούλω (Letter to Argyropoulos), ed. Charles 
Alexandre in ALEXANDRE, pp. 372-3; an alternative edition: Αργυρόπουλεiay 

ed. Spyridon P. Lambros, Αθήναι: Σακελλάριος, 1910, pp. 216-17. 

22 English: Woodhouse 1986, pp. 51-3 (the text of the Oracles only, without Plethons 
commentary), Karl H. Dannenfeldt in Dannenfeldt, 'The Pseudo-Zoroastrian Oracles in the 
Renaissance', Studies in the Renaissance, 4, 1957, pp. 27-8 (the text of the Oracles); French: 
Brigitte Tambrun-Krasker in Or. mag., pp. 25-36; Modern Greek: Maria Kckropoulou in 
Γεώργιος Γεμιστός Πληθών - Μιχαήλ Ψελλός, Μαγικά λόγια του Ζωροάστρη, Αθήνα: Ενάλιος, 
1997, pp. 167-230. 

23 English: Woodhouse 1986, pp. 88-91 (summary). 
24 English: Woodhouse 1986, p. 319, French: ALEXANDRE, pp. 263-9; German: 

Blum 1988, pp. 94-6; Modern Greek: Elcni Stamou in Πλήθωνος Νόμοι - Γενναδίου 
Πατριάρχου ϊνανπον του Πλήθωνος Γεμιστού, Αθήνα: Ελεύθερη σκεψις. 1997, pp. 127-9. 
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Ad Argyr. II (Ad Argyropulum l\) - Άργνροπούλω ([FurtherJ Letter to 
Argyropoulos), ed. Charles Alexandre in ALEXANDRE, pp. 373-5; an 
alternative edition: Άργνροπούλεια, ed. Spyridon P. Lambros, Αθήναι: 
Σακελλάριος, 1910, pp. 218-19. 

Ad Gazae (Ad Theodori Gazae pro Aristotele de substantia adversus Plethonem 
obiectiones) - Προς τάς υπέρ Άριστοτέ^ς περί ουσίας κατά Πλήθωνος Θεοδώρου 
τον Γαζή αντιλήψεις (Reply to Vjeodore Gazes* against Plethon for Aristotle 
about Substance), ed. Ludwig Mohler in MOHLER III, pp. 159-69. 

Ad Gemist. (Ad Gemistum) - Γεμιστώ τω Πλήθωνι (Letter to Gemistos Plethon), 
ed. Charles Alexandre in ALEXANDRE, pp. 370-71; an alternative edition: 
Spyridon P. Lambros in LAMBROS II, pp. 233-4. 

In Bess. (In Bessarionem) - Επιτάφιος θρηνώδης έχων φροίμιον έπϊ τω θειοτάτω 
Βησσαρίωνι τω αίδεσιμωτάτω καρδηνάλει της αγίας Σαβίνης και παναγιωτάτω 
πατριάρχη Κωνσταντινουπόλεως (The Lamentable Funeral Oration with a 
Preamble on the Most Divine Bessarion, the Most Venerable Cardinal of Saint 
Sabina and the Most Holy Patriarch of Constantinople), ed. Georg Gustav 
Fullerborn in PG, vol. 161, pp. cxxvii-cxl. 

JOHN ARGYROPOULOS 

De proc. (De processione Spiristus Sancti) - Περί της τον άγιοι; Πνεύματος 
έκπορεύσεως (On Procession of the Holy Spirit), ed. Spyridon P. Lambros in 
Άργνροπούλεια, Αθήναι: Σακελλάριος, 1910, pp. 107-28. 

BESSARION OF TREBIZOND 

AdApost. (AdMichaelem Apostolem) - Μιχαήλω τω Αποστόλη (Letter to Michael 
Apostoles), ed. Ludwig Mohler in MOHLER III, pp. 511-13. 

Ad Const. (Ad Constantinum) - Κωνσταντίνω Παλαιολόγω (Letter to Constantine 
Palaiologos), ed. Ludwig Mohler in MOHLER III, pp. 439-49 (= Ep. 13); 
alternative editions: Spyridon P. Lambros in Lambros 1906, pp. 15-27; 
LAMBROS IV, pp. 32-45. 

AdDem. Andr (AdDemetrium et Andronicum) - Δημητρίω και Άνδρονίκω, τοις 
τοϋ σοφού Γεμιστού νίεύσιν (Letter to Demetrios and Andronikos, the Sons of 
the Sage Gemistos), ed. Ludwig Mohler in MOHLER III, pp. 468-9; an 
alternative edition: Charles Alexandre in ALEXANDRE, pp. 404-5.25 

Ad Gemist. I (Ad Gemistum I) - Τφ σοφώ και διδασκάλω Γεωργίω τω Γεμιστώ 
(Letter to the Sage and Teacher George Gemistos), ed. Ludwig Mohler in 
MOHLER III, pp. 455-8 (=Ep. 18).26 

25 English: Woodhouse 1986, p. 13 (partial translation). 
26 English: ibid., pp. 233-5 (summary). 
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Ad Gemist. II (Ad Gemistum 11) - Τώ σοφώ και διδασκάλω Γεωργίω τώ Γεμιστώ 
([Further] Letter to the Sage and Teacher George Gemistos), ed. Ludwig 
Mohler in MOHLER III, pp. 463-5 (= Ep. 20), ed. and trans. Anne Tihon 
in Meth.y pp. 118-23 (astronomical part).27 

Ad Secund. (Ad Nicolaum Secundinum) - Τω L·yιωτάτω άνδρι Νικολάω τω 
Σεκουνδίνω (Letter to the Most Learned Man Nicholas Secundinus), ed. 
Ludwig Mohler in MOHLER III, p. 470; an alternative edition: Charles 
Alexandre in ALEXANDRE, pp. 407-8.28 

Adv. Pleth. (Adversus Plethonem de substantia) - Προς τα Πλήθωνος προς 
Αριστοτέλη περί ουσίας (Against Plethon s Against Aristotle on Substance)\ cd. 
Ludwig Mohler in MOHLER III, pp. 148-50; an alternative edition with a 
translation: John Wilson Taylor in Taylor 1924.29 

Contra Gemist. (Contra Gemistum) - 'Αντιλήψεις έπι τοϊς προς το υπέρ Λατίνων 
βιβλίον γραφεϊσιν υπό τού {Πλήθωνος} [Γεμιστού] (Reply to {Plethon s} [Gemistos'] 
Writing against the Treatise in Support of the Latins), ed. and trans. John 
Monfasani in Monfasani 1994, pp. 848-54.M 

De nat. (De natura etarte) - Ει ή φύσις και ή τέχνη βουλεύονται ή ου (Whether Nature 
Deliberates or not), ed. Ludwig Mohler in MOHLER III, pp. 91-147 (including 
the Latin version), corrections John Monfasani in Fiaccadori 1994, pp. 323-4. 

Ep. (Epistolae) - (Lettres), ed. Ludwig Mohler in MOHLER III, pp. 415-600. 
In cal. (In calumniatorem PUtonis) - Έλεγχοι των κατά Πλάτωνος βλασφημιών 

(Against the Calumniator ofPhto), ed. Ludwig Mohler, Paderborn: Schoningh, 
1927 [Kardinal Bessarion ah Theologe, Humanut und Staatsmann, vol. 2); 
reprinted Aalen: Scientia, 1967 (including the Latin version). 

In Cleop. (In Cleopam) - Μονωδία έπι τη θειοτάτη και εύσεβεϊ κυρία ημών, τη άοιδίμω 
και μακαρίτιδι βασιλίσση κυρςί Κλέοπη τη Παλαιολογίνη συγγραφεϊσα παρά τού 
εν Ίερομονάχοις Βησσαρίωνος (Funeral Oration on Our Most Divine and Pious 
Lady, the Venerable and Blessed Lady Empress Cleope Written by the Monk 
Bessarion), ed. Spyridon P. Lambros in LAMBROS IV, pp. 154-60. 

In Mar. (In Mariam) - Προς τον βασιλέα, την σύζυγον [Μαρίαν Κομνηνην] 
άποβα[λ]όμενον, παραμυθητικός πρώτος (The First ConsoUtory Oration to the 
Emperor Having Lost His Wife [Maria Comnena]), introd. and ed. Anna 

r English: ibid., p. 236 (summary); French: Anne Tihon in Meth., pp. 122-3 (the 
astronomical part). 

28 English: Woodhouse 1986, pp. 14-15 (summary); Italian: Elpidio Mioni in Mioni 
1991, p. 169. 

29 English: John Wilson Taylor in Taylor 1924, pp. 123-5. 
30 The original text was presumably published under the name Gemistos, not Plethon; 

cf. the discussion above, pp. 235-8. Italian: John Monfasani in Contra Gemist., pp. 848-54. 
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Gcntilini, 'Una consolatoria inedita del Bessarione', in Scritti in onore di 
onoredi Carlo Diano, Bologna: Patron, 1975, pp. 149-64. 

Vers, in Gemist. (Versus in Gemistum) - Στίχοι εις Πλήθωνα επιτάφιοι (Funeral 
Verses on Gemistos), cd. Ludwig Mohlcr in MOHLER III, p. 469; an 
alternative edition: Charles Alexandre in ALEXANDRE, p. 406.31 

NICCOLO CAPRANICA 

Acta - Acta in Funere Nicaeni (The Funeral Oration on Bessarion), ed. Ludwig 
Mohler in MOHLER III, pp. 404-14. 

LAONIKOS CHALKOKONDYLES 

Hist. (Historiarum demonstrationes) - 'Αποδείξεις ιστοριών (Demonstrations of 
Histories), ed. Jeno Darko, 3 vols, Budapest: Academia Litterarum Hungarica, 
1922-1927. 

CHARITONYMOS HERMONYMOS 

In Gemist. (In Gemistum) - Ύμνωδία τω σοφωτάτω διδασκάλω κνρίω Γεωργίω τω 
Γεμιστώ (Funeral Oration on Most Sage Teacher, Lord George Gemistos), ed. 
Charles Alexandre in ALEXANDRE, pp. 375-86.32 

CYRIAC OF ANCONA 

Ep. (Epistuhe) [Later TraveL·] - Letters [and Diaries], vol. 1, introd., ed. and 
trans. Edward W. Bodnar and Clive Foss, Cambridge, MA: Harvard 
University Press, 2003 (/ Tatti Renaissance Library, vol. 10).33 

JOHN EUGENIKOS 

Acol. in Marc. Eugen. (Acoluthia in Marcum Eugenicum) - Ακολουθία εις τον 
Μάρκον Εύγενικόν (Akolouthia of Mark Eugenikos), ed. Louis Petit, Studi 
bizantini, 2,1927, pp. 193-235. 

Ad Gemist. (Ad Gemistum) - Τω Γεμιστώ (Letter to Gemistos), ed. Emile Legrand 
in Legrand 1892, pp. 291-2; an alternative edition: Spyridon P. Lambros in 
LAMBROSLpp. 154-5. 

31 Italian: Mioni 1991, p. 168. 
32 English: Woodhousc 1986, pp. 7-12 (summary). 
33 English: Edward W. Bodnar and Clivc Foss in Ep. 
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FRANCESCO FILELFO 

Ad Dom. (Ad Dominicum) - Ad Dominicum Barbadicum (Letter to Dominicus 
Barbadicus), cd. James Hankins in Hankins 1991, pp. 515-23 (text 30). 

Ad Gemist. (Ad Gemistum) - Γεωργίω Γεμιστώ (Letter to Gemistos), ed. Emile 
Lcgrand in Lcgrand 1892, p. 48.M 

Ad Sax. (Ad Saxolum) - Ad Saxolum Pratensem (Letter to Saxolus Pratensis), cd. 
Charles Alexandre in ALEXANDRE, p. xx, n.l." 

Vers, in Gemist. (Versus in Gemistum) - Γεωργίω τω Γεμιστώ (Verses to Gemistos), 
ed. Emile Legrand in Legrand 1892, p. 49 * 

THEODORE GAZES 

Ad Bess. (Ad Bessarionem) - Καρ&ινάλει Βησσαρίωνι (Letter to Cardinal 
Bessarion)y introd., ed. and trans. Lotte Labowsky in Labowsky 1968 (some 
parts of the text).3" 

Ad Phil. (Ad Franciscum Philelphum) - Φραγκίσκω Φιλέλφω (Letter to Francesco 
Filelfo), ed. Petrus A.M. Leone in Theodori GazzcEpistoUe, Napoli: DAuria, 
1990, pp. 96-103. 

Adv. Pleth. (Adversus Plethonem pro Aristotele de Substantia) - Προς Πλήθωνα 
υπέρ Αριστοτέλους (Against Plethon for Aristotle on Substance), ed. Ludwig 
MohlerinMOHLERIILpp. 151-8. 

Defato - Περί εκουσίου και ακουσίου (On Fate), cd. Ludwig Mohler in MOHLER 
III, pp. 236-46. 

De mens. (De mensibus) - Περί μηνών (On Months), ed. Jacques-Paul Migne in 
PG.vol. 19, pp. 1168-1217. 

LILIO GREGORIO GIRALDI 

Depoet. (Dialogi duo de poet is nostrorum temporum) [ Two Dialogues on Modern 
Poets], cd. and trans. John N. Grant, Cambridge, MA: Harvard University 
Press, 2011 (/ Tatti Renaissance Library, vol. 48). 

" French: Lcgrand 1892, pp. 48-9. 
" Alexandres citation is taken from the edition of Filelfo s letters published in Paris in 

1503,bk.v,fol. Ivii. Knos 1950, p. 140, was not able to find this letter in the 1503 edition, to 
which Alexandre refers, but discovered it in the one from 1513. The text may be found e.g. 
in Epistolacfamiliarcs Domini Francisci Philelphi, Venetiis: Johancs Tacuinus, 1498, fol. 24. 

36 French: Borjc Knos in Knos 1950, p. 139. 
37 English: Lotte Labowsky in Gazes, Ad Bess., pp. 179-80,183-4, 185-6.188, 193-4 

(some parts of the text). 
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MONK GREGORIOS 

In Gemist. (In Gemistum) - Μονωδία τω σοψω διδασκάλω Γεωργίω τω Γεμιστώ 
(Funeral Oration on Sage Teacher George Gemistos), ed. Charles Alexandre in 
ALEXANDRE, pp. 387-403.38 

JOHN VIII PALAIOLOGOS 

Ad Gemist. (Ad Gemistum) - Προς τον φιλόσοφον Γεμιστόν (Letter to the 
Philosopher Gemistos), introd., ed. and trans. Linos G. Benakis in Benakis 1974, 
pp. 330-47,349; reprinted in Benakis 2002, pp. 585-602,605." 

ANDRONIKOS KALLISTOS 

Def Gazae (Defensio Theodori Gazae adversus Michaelem Apostolium) - Προς 
τάς Μιχαηλον 'Απόστολοι; κατά θεόδωρον αντιλήψεις (Reply of Theodore Gazes 
to Michael Apostoles), ed. Ludwig Mohler in MOHLER III, pp. 170-203. 

MATTHEW KAMARIOTES 

Ad Cab. (AdDemetrium Raul Cabacen) - Τω ένδοξοτάτω και εύμενεστάτω αρχοντι 
ημετέρω αύθέντη κνρίω Δημητρίω 'Ραούλ Καβάκη (Letter to Most Honourable 
and Kind Ruler, Our Sovereign Lord Demetrios Raoul Cabaces), ed. Emile 
Legrand in Legrand 1892, pp. 311 -12 . 

In Pleth. (Orationes II in Plethonem de fato) -Λόγοι δύο προς Πλήθωνα, ηερι 
ειμαρμένης (On Fate), ed. and trans. Hermann Samuel Reimarus, Lugduni 
Batavorum: Conradus Wishoff, 1721, ed. Charles Astruc in Astruc 1955, 
pp. 255-9 (the end of the treatise missing in the Leiden edition). 

BARTOLOMEO PLATINA 

Paneg. (Panegyricus) - Panegyricus in laudem amplissimi patris d. Bessarionis 
(Panegyric in Praise of the Most Distinguished Father Sir Bessarion), ed. 
Jacques-Paul Migne in PG, vol. 161, pp. ciii-exvi. 

GENNADIOS SCHOLARIOS 

Ad Cab. (Ad Demetrium Raul Cabacen) - Τφ αύθέντη μον τω άδελφω μου κυρφ 
Δημητρίω 'Ραούλ τω Καβάκη (Letter to My Sovereign and My Brother Sir 

38 English: Woodhouse 1986, pp. 7-12 (summary). 
39 English: ibid., pp. 229 (summary); Modern Greek: Linos G. Benakis in John VIII 

Palaiologos,^Gemist., Benakis 1974, p. 348, Benakis 2002, p. 604. 
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Demetrios Raoul Kabakes), ed. Louis Petit, Xenophon A. Siderides and 
Martin Jugic in SCHOLARIOS IV, pp. 457-8.40 
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